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taking divine and personal existence to be present-at-hand. In this circumstance, we may not appropriately and 
should not haa to make for ourselves a God either by cunning or common senses. We may not 
appropriately and should not accommodate ourselves simply by calling on an accustomed God. 


What we may do appropriately in this circumstance is, modestly and without fear of 
Godlessness ,toremain near and be-in theSerene Reserved in our own personal existence in each 
other in care in such a way that, by observing more delicately and critically the divine creative dimension in 
our own personal existence, we may possibly  be-in-creation more and more meaningfully and 
significantly, and so metalogically better understand the prophetictheology of — the divine-creation- 
creating-creator. But we may not adequately remain near and be-in _ the divine Serene Reserved creativity 
without being-in and near our own creativity since we ourselves are the closest encounter 

possible to divine creativityin _being-in-divine-creativity personally. So, when we flee from owselves as 
to who we ourselves essentially are in our own creativity in our own self-subsistent care, we are fleeing our 

possibilities of understanding something _—of thedivine creative dimension in _ personal 
existence. 


Being-in-one _s-creation-personally inone s ownself-subsistent-care is one sown possibility of 

being-in-divine-creation personally. Otherwise there isno personal creation butonly _ the producing 
of something contingently-present-at-hand from whichitis impossible to create 

something existing _ personally. From a metalogical prophetic perspective, the most _ that can be 
adequately said in lesty hereisthatmenare in-divine-creation ‘; they are created and creating and 
exist to the extent that they are seeing and hearing and speaking .Necessary conditionsof men s 

seeing and hearing and speaking aretranscending response and self-perception | in personal 
existence. A necessary condition of response and self-perception in personal existence is personal self- 
subsistence inone sowncare. In  thedestiny of one sownpersonal self-subsistence in his 
owncare,hemay possibly | know and become moreandmorewhoheessentiallyis in his own 
creation and creating in his own care in one another. Only then are freedom and responsibility and peace and joy 
andjustice possible in the personal participation in the divine creation and creating and 
revealing of whoImyselfam in myownway of being myselfessentially in myself and others 

in our own care. 


himself essentially. In his care, he is essentially resolute. As anissue in and for and to himself 

in his care, heisessentially open and bright and clear in and for and to _ himself 
and others as to who he himself essentially is. In their care, itis possible for personsto have personal 
attitudes and be in _ personal situations of willing and wishing, urge and addiction, concer and solicitude, 
circumspective deliberation, the call of conscience, the possibility of being-guilty, resolute anticipation of ends, 
understanding, states of mind (moods), and discourse with each other. Careisone s own essential ways 

of _ being himself personally. Inone sowncareisthe constancy of one sownessential ways of 
being himself in his personal community. In his personal constancy in his care,a person has his own 
stewardships and responsibilities and callings and joys and salvations. 


Inone s owncare, he is personally self-subsistent and so is ableto start from himself _as an essentially 
non-contingent person in an investigation of the meanings in andsignificance of — hisown 
personal existence. Whenever one finds himself in his own personal existence, for example, he is always 
insome stateofmind (mood)orother in hisowncare.Eventhoughone s moods and 
se ane may seemonly tobe fleeting or cumulative or changing experiences contingent toa 
simple past , in theirconstant changing and accumulating they are able tobe maintained 
throughout with somesortof — selfsameness in one sown personal care. 


The certain possibility _ that persons transcend themselves personally while _ at the same time 

(ecstatically) being-in themselves essentially in their own ways of being themselves essentially is 

possible (andis groudedin ) in persons  being-in themselves and each other transcendently 
in their own care. This personal being-in each otheris possible asa nonsubstantial and 

noncontingent and non-present-at-hand — being-in one sowncare in eachother personally and 

makes creation and annihilation in personal existence (transcendently) possible. Persons 
are increation in oneanother in  theirowncareinthe existentiality of theirownways 

of being themselves essentially, and as such they are creating and annihilating themselves and each other 

in theirownways of being themselves essentially. 


Atthe same time  (ecstatically), one _s own personal existence is essentially an embodiment 
in one sownpersonalexistence in and for and of one sownways of _ being himself 
essentially inhisowncare in being anissue in and for and to and of himself. Assuch, 
he himself is himself essentially arevelation in and of and for and_ to himself and othersasto 
who hehimselfessentiallyis in hisowncare in hisownways of _ being himself essentially. 


Andallof this is possible since persons in their own careare always already 
constantly  ahead-of-themselves-and-behind-themselves-in-themselves-and-each-other ecstatically. 


In their own care, persons are essentially responsible and free and valuable, but not in the sense of being 

contingently-present-at-hand. Freedom and responsibility means personal participationin the revealing and 

letting-be of — whatever (atioevenl exentially isassuch in his own ways of being himself 
essentially. Personal existence is fulfilled in one sownresponsibility and freedom and value. Freedom and 
responsibility are not what common sense is content to let pass under these names, i.e., the random and 

fleeting and chance ability todo as we please. In _ existing in thedestiny of theirown 
self-subsistent care personally, persons areinthe morecertain possibility of _ finding andso 

creating and becoming who they themselves essentially are in their own ways of being themselves 
essentially in each other in their own care. 


In the confusion of aneraof a loss of the divine dimension inthe sense of _ the death of the practical- 
everyday God(s) and __ the Logos God(s) _, the affirmation of the creative possibilities of persons being- 
becoming themselves in their ownessential ways of being themselves in themselves and each other 

in their own self-subsistent care appears to be idolatrous and atheistic. What one overlooks inso 
concluding arethe modest possibilities of envisioning more meaningful and significant divine dimensions 

in personal creative freedom and responsibility than those projected in the projecting of 
personal existence as created as contingentto God withits implicit projection of personal existence as 
present-at-hand. When thecreationofman by God _ issoconceived, itis aconfusion between a 
creation and aproducing (manufacturing) of man, and as such does not reach thedivine dimension 

of hisauthentic being-in-creation personally in his own care. 


Understanding thatitisimpossiblefor man to know _ allthatGodis_, metalogical 
prophecy nevertheless begins | modestly to understand _ that the traditional proclamations of 
preclassical, classical, and _ logical prophecy against idolatry and atheism are too immodest and too 

simple . It seesasignificant correlation between thedeathofGod and the spiritual 
annihilationof man . ThedeathofGod and theannihilationof man are correlates of the same 
phenomena in humanexistence, viz. persons being lost in falling from themselves as to who they 
essentially are in the creativity of being themselves essentially in their own care, including every form of 
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present-at-hand events. The ontological structure of the personal entity who in each case I myself am 
centers in theself-subsistent being-here( Dasein ) of my ownpersonalexistence in my own 
care. A person sunity andtotality in his personalecstatic temporality in his care means that _ as 
existing he is constantly ahead-of-himself-and-behind-himself- aieady being: -in-himself-as being alongside and in 
others and entities-in-a-world, i.e, whenever he exists heis alwaysalready  havingbeen and 
being-here and becoming inthe sense of _I-am-personally-having-been-myself as well as being-here 
as _and-becoming-myself essentially. These _ items of care have not been and are not being and 
will notbe pieced together cumulatively so that personal existence is something _ that has been or is being 
or will be puttogether © inthecourseoftime .Theessential ecstatic temporality in personal 
existence is one s primordial personal _ being-outside-of-himself-in-and-for himself . The sonic basis of 
this personal temporality and every other essential aspect in and of personal existence Is persons 
always essentially coming backandforth  toandfrom _ themselves personally as to who they 
themselves are in their own essential ways of beingthemselves in themselves and others, even though this 
possibility maybe lost fromtimetotime . 


Onlyinso understanding his temporality ecstatically does a person adequately see that he himself 
is the possibility | of comporting himself toward himself, including his birth and death 
as hisownpersonal possibilities in his own care. When his heritage is thus handed down _ to himself, 
his birth and death are caughtup _ into his existence incoming to his own essential _ possibilities 
in his own existence personally. 


Then what is the essential difference between a contingent being-there and the _ personal self- 
subsistent being-here ( Dasein ) in  theecstatic temporality of one sown ways of being himself 
essentially in his own care in his own personal existence? A contingent being-there (Dasein) is a present- 
athand was broughtinto being and wasplacedthere .The essential Reality _ of that whichis 
contingent is otherthan and outsideof itself sothat any contingent Reality is essentially 
dependent upon that to which it is contingent in such a way that its _ essential being-there is _ essentially 
contingent. inandofitself ,itis not essentially really Real .Theessentially responsible in and of 
and for himself and others and _ free inand of and for himself and others __ reality _, then, is not an 

essentially contingent Reality but isa personally self-subsistent reality . Whenever persons 
find themselves as to who they themselves essentially are, they find themselves to be and manifest themselves 
to be essentially their own possibilities in their own care in one another. 


This personal being-possible is to be sharply distinguished both from logical (present-at-hand) possibilities 
andfrom the contingent possibilities _ of something present-at-hand since they are found _ to be possibilities, 
whereas in personal existence a person finds and so understands in one way or another his own 
possibilities as grounded in his own being possibility in his own care. When, then, one comports himself toward 
himself — whether implicitly in one way or another or not _in sucha way that he takes his existence to be 
essentially present-at-hand as contingent to a present-at-hand birth and death, what he presumesthathe turns 
outtobe is essentially nothing exceptashe may  be-there (Dasein)as contingent to 
something (someone) through whom (some ow) his Reality is (somehow) brought into being andis 
thereby secured (saved). Butthis securing ofhis Being Real asa contingent-present-at-hand- 

Real -Being there is an inauthentic security in which his personal existence isnot really _ his own (is 

spiritually annihilated ).Whatoneis doing inthis supposedly secure movement toward 

contingency is fleeing fromhimself. Whenone flees from himself in the confusion of his _ lost 
anxiety toward and fear of being nothing atall _ Really in being-himself essentially, and flees toward 

the security of being something Really as being-contingent-to some Real _ Reality (someone), 
this a isaninauthentic creating ( spiritualannihilation )ofhis really being himself 
essentially. 


Inspite ofthe almost overwhelming human tendency for persons to take their existence to be 
contingently-present-at-hand on the basis of a present-at-hand-contingency which one certainly _sees 
at birth and death ,one sownpersonal existence turnsouttobe amanifestation of an 
essentially personal self-subsistent existence whose characteristics _ particularly of essential responsibility and 
freedom certify it tobepersonallyself-subsistent in its possibilities as certainly 
one sown in one sown care.Buthowareweto understand care as the most basic 
existential in which personsareintheirownways of being themselves essentially? 


Careisnot something — that can be defined nor systematically elucidated nor elaborated nor described, 
nor can it be pointed to by way of a demonstration. One can, however, speak about clues asto what 
( who ) it isandsogetsome understanding of it .Inaperson scare, his own most 
potentiality for being himself essentially is anissue for and in and of and to himself. His 
finding himself in being-free for his ownmost possibilities is accomplished in _ his care. Heis his 
ownmost possibilities in his own care. In his care, he determines who he specifically is in his own ways of being 


essences whose distinguishing characteristics are being-present-at-hand__. That which is present-at- 
hand answers to the question of what-it-is ,ie, whatis Reality inandofitself  ? In metalogical 

prophetic-philosophizing , essences are in personal existence andare envisioned as 

existential ,ie, are personal ways of being oneselfessentially in one sown ways of being himself 
essentially in his own care in one another and answer to the question of whoheis . 


Here four prophetic-philosophizing keys open up ways of seeing through _ the presumed paradoxes 
facing the quest of envisioning ontologically who persons essentially are in their own personal existence. 
The — essence of _whopersonsessentiallyareis in personal existence itself , andis 
always so manifest ontologically. And in personal existence itself is anessentially ecstatic 
temporality and spatiality. And personal existence is equiprimordially (grounded in )one sownexistence in 
one sowncare,inwhichwe encounter everyday circumspective concem. 


Whereas in classical Idealism an essence philosophy hastobe demonstrated rationally (logically), 

metalogical prophetic-philosophizing —_ envisions ontologically the essence of personal existence as care 

phenomenologically .Envisioning( in-visioning )is seeing more and more the meanings in and 
significance of ~ the essential personal phenomena  being-manifest © in personal existence 

through and in personalexistence itself in living in one sownexistence in each 
other personally. These unveilings occur in proportion to the extent that persons become and are enabled to be 

sensitive totheessentially personal rhythms and tunes and _ creative waysof being 
themselves essentially that they areandare in andso find themselves as to who they themselves 
essentially are. This envisioning is possible _ since personal existence reveals itself to be essentially there 
(Dasein) inbeing really here in its ownself-subsistentcare in its own spatiality and 
temporality ecstatically. This personal possibility _ of being oneself essentially in oneself and others in their 
own ways of being themselves essentially isa certain —_ possibility in being ecstatically self-subsistent 

in one sowncare. 


This phenomenological envisioning of the essence of personal existence seesthrough the 

limitations of Idealism and Realism and practical-everyday views (and even preliminary existentialism when not 

carrying through a personal ontology) in envisioning meaning and eines in _ personal existence 

itself .Inbeing-lostin theidletalk and curiosity and ambiguity and metaphysics of being 
fallen from themselves into these worlds _, persons take themselves to be contingent as present-at-hand to 

God and the cosmos or to Ideal absolutes external _ to themselves. In so doing, they mis-takenly _ flee 
from _ themselves as to who they themselves essentially are to their presumably secure contingency to these 

absolutes and so mis-understand and overlook the meanings in andsignificance of their own 
personal existence. This mis-taking leads persons to comport themselves toward their own existence and creation 
and annihilation as though it and they also were (are) contingently-present-at-hand. What this turns out tobe is 

aspiritual annihilation of who they themselves really are in their own care. In this confusion, persons 
attempt to find themselves _ by tracing their existence to the creation of asimple past _ contingently-present- 
at-hand birth and their annihilation to a simple future contingently-present-at-hand death. 


Without the presently impossible necessityof first having to understand( absolutely- 
totally ) what birth and death are( were — willbe _), metalogical prophetic- 
philosophizing envisionsthe modest possibility of seeing | something of real 
meanings in andthesignificance of personal existence onthe basisof seeing something of 
who personsare in their own essential ways of being themselves essentially. This _ prophetic- 
philosophical envisioningis possible sinceapersonis aself-subsistent-embodiment of one s 
owncare in which one sownpersonal existence is essentially hisown possibility of being 
himself essentially. Since one sown personal existence in and for and of one sownwaysof 
being himself essentially is in his owncare, he himself is himself essentially arevelation in and of 
and for and to himself andothersastowhohehimself really is. 


But persons themselves being theself-subsistentembodiment of their ownrevelation of 
who they themselves essentially are is proximally and forthe most part lost andso denied since the 
most natural way _ of comporting themselves toward themselves is to take the meaning and significance of their 
creation (birth) and existence (life) and annihilation (death) to be — obviously understood as what they 
see them( obviously _) to be, i-e., contingently-present-at-hand. 


But when one envisions care-fully the ecstatic temporality in personal existence, he sees that what 
appearstobean obviously adequate understanding of the creation and annihilation and existence of 
persons as contingently-present-at-hand on the basis of a present-at-hand birth and death doesnot 
adequately account for ones being-in his own personal temporality ecstatically _. Personal existential 
temporality is essentially ecstatic fromwhich is-derived theeveryday and by analogy the 
metaphysical sensation of time as only acontinuous succession of past , present ,and future 


PREFACE 


The context for the point of departure of this work is known as existentialism, though each of the major 
figures considered to be involved in the initiation and carrying-out of movements which have been so classified 
actually relate to a so-called movement of existentialism in ways so complex and varied that it is misleading to 
think of anything approaching a monolithic development of existentialism where they are involved. One thoroughly 
involved with the work of Kierkegaard, Nietzsche, Marcel, Heidegger, Jaspers, Sartre, and Buber will see the 
present work saturated with strains of thought from each. An intial impression might then consider this work to be 

existentialist .A careful consideration will show, however, that it is full of the influence of these men, at the 
same time it represents almost a radical departure from each, and in some sense from what is often considered some 
general facets of the moods of _ existentialism _. Its personalism, essential-existential correlations and 
transcendences, its Christianity _, and its ontological-metaphysical correlations and transcendences represent in 
its total orientation a significantly different view of the above mentioned work, and evenall taken together _, 
a ag the context of the point of departure may be said to be roughly the same, at least in significant strains 
of thought. 


There are no footnotes in the essay. It is presented in such a way that the influence of _existentialists on 
the work cannot be so specifically identified adequately. Any attempt would necessarily involve a proliferation of 
footnotes of single words and short phrases rather than quotations, and these words and phrases are already well 
known and easily identified. Being-in isHeideggerian , life is Nietzschean, presence is Buberian 
and Marcelian, whole _ is Heideggerian and Jasperian, etc. The work then represents my own way of profiting 
from, but not subscribing too closely to, the developments of _ existentialism _in deciding how best to conceive 

meaning and significance in personal existence . 


Ina certain sense, this work is admittedly awkward _, though less so the further into it one reads. It is 

awkward for several reasons. That which itisattemptingto show _ isnot best (and perhaps not at 
all) seen through either and empirical ora metaphysical (logical) demonstration. It is meta 
empirical and meta-logical . It isonlytobe hintedat and somehow and somewhere and 

somewhen moreorless envisioned asa _prophetic-philosophizing . That which itis 
attempting to show is somethin of _ the essence of meanings and significance in personal 
existence andisan awkward — subject and cannot be directly demonstrated since personal existence is an 
issue in and of and to and for itself. Inasense,then,the subject is hidden inthe 
words of the book. 


Andso that — which itisattemptingto show does not lend itself well either to practical- 
everyday or metaphysical discourse. It is written kindof in the spirit , though not the style of Marcel s, 
Nietzsche sand Kierkegaard s works in which its salient points are talked about _in various ways. One is 
liable to get the impression atfirst that it is something we have heard before and already know about, 
though one may feel in reading on that it never quite gets precisely to the point in a way which is eminently clear 
and demonstrably so and well put so that it may be well understood by all, yet ifone getsafeel for that 

which it is about itmaybe somewhat meaningful and significant for him. In other words, its 
essential communicability  tumsouttobe — indirect and subtle though atfirst it does not 
appear to be. 


Its mode of presentation is meta-logical phenomenology. Itisa( descriptive ) envisioning 

of ( in ) that which appearsinpersonal existence as__ essentially meaningful and significant. 
This mode of presentation will likely be disconcerting to one accustomed to _logical-metaphysical 
philosophical presentations as well as to one accustomed to straightforward _practical-everyday __ literature. 
Hopefully, one can adjust to the _ prophetic-philosophizing meta-logical mode of its presentation in its 

making points (ina sortof Heideggerian phenomenological way) that have not yet been and perhaps 
cannot be adequately, logically demonstrated ,thoughthey are stated as if they had been andso 
transcend these discomforts and annoyances andsoseesome value init. 


This book is entered into with the purpose of presenting picture which inacertain sense is of a very 
specific kind but is nevertheless in another sense and at the same time a general one. Its specificity involves a 
certain kind of radical departurefrom tradition ,butyetitattemptsto show a general picture in which 
no point is elaborated in such detail that no further discussion is advisable. 


Ina certain sense, the mode of the book is Nietzschean; that is, each theme is likely to be misunderstood 
unless one follows it and its modifications carefully throughout. That which thebookis about is 
best seen as a whole in which several strands are intermingled in various _ ways. 


CHAPTER 13 - Summary and Conclusions 


There are significant indications that in the twentieth centurya new eraisdawning in human 
history _ . It is a metalogical (transcending-metaeros-metalogos) care-ful era. In this care-ful era, the 
possibilities are dawning of meaningful ontologies of ( in_) personal existence. 


Proximally and for the most pat men are and have been lost to who they themselves are; that is, th 
have —_ lost who they themselves essentially are. In being-lost, they are fallen from themselves into sari 
in which who they themselves essentially are is mis-taken. 


In the practical-everyday world in which men _ live __, there is much confusion between who persons 
themselves essentially are and the public world of the they. In being fallen from themselves into __ the they, 
persons comport themselves toward themselves on the basis of the generalizations of the they. This being-lost 
is characterized by idle talk, everyday curiosity, and ambiguity. Inthe idle talk of the everydayness of being- 
lost and scatteredin thethey, | the essential natureofandone s __ authentic-being-toward-persons- 
personally isnot imparted . When persons maintain themselves in idle talk, they are cut off from their 
primary and primordially genuine relationships with and in and to and for themselves and 
others. In everyday curiosity, persons concern themselves with seeing ,not really inorder to 
understand especially the essential nature of 1 what is seen, but just in order to see. It is characterized by not 

tarrying alongside and in what is really closest in personal existence and by not being 
primordially observant _ of who persons essentially are. Proximally and for the most part, it seems to men that 
their practical-everyday conceptions of the nature of their personal existence are most adequate and authentic, 
especially since they are quite obviously _ based upon that (even though changing) Reality whichis 
closesttothem . Practical (and Divinely revealed ) public laws, for example, are deemed sufficient for 
creating justice _ if only men would live them. 


From time to time , however, philosophizing perceives limitations inconceiving _ Reality 
to be grounded essentially in the changing decay and therefore corruptibility of the everyday world and so transcend 
it metaphysically to discover Reality asitis initself . Hellenistic philosophical (and Christian) Idealism, 
for example, sees the _ annihilation _ of social justice in the ethical relativism consequent to failure to discover the 
absolute Ideal forms of justice external to human existence upon which true _ justice must be grounded. 
Justice is created _ by rationally (logically) discovering the harmony inherent in absolute justice and then 
(somehow) bringing persons individually and socially into conformity with it. What this philosophical Idealism 
doesisto absolutize truth" intoa realm by itself to which men must (somehow) conform if they are to 
progress epistemologically (and ethically) in coming to the truth (of justice). 


Preliminary stages in the dawning existential era in human history saw (sees) _ the question of 

essence to bea crucial point of consideration in human history. In practical-everyday, including preclassical 
prophetic, considerations of the meaning and significance of human existence, there is no basic concernover _ the 
essence of human history and personal existence. The logical stage of the preexistential era has a deep concern 
over thequestionof essence  andaffirmsthat Reality is essential. In other words, absolute 

Reality , Being ,and Truth exist in.an absolute, timeless, static (changeless) realm (a realm of the 

essence ofall things )fromwhicheveryday Reality (somehow) emanates. A post-practical, 
postlogical, preexistential Realism deniesthe existence of anabsolute realmof essential 

Reality, Being ,and Truth ,andaffirms objective — Reality as theonlyReality . Inthe 
midst of the questionof essence _, the preliminary stages in the dawning existential era develop(ed) two 
mainformsof thought regarding the question. Both saw (see) _ the question of the nature of personal 
existence (Dasein) tobe crucial to the questionof essence (Being) .Oneform  asitsupposed(es) 
denied the existence of anabsoluterealmof Truth and Reality _ by itself but affirmed the _ possibility 
of uncovering what Being (essence) is through the being of Dasein (human existence), which, though 
repeatedly denied, amountsto the same thing as affirming an absolute realm by itself . The other form in 
effect denied (personal) essence altogether in affirming that (personal human) existence precedes (any) 

essence. 


None of these practical-everyday and philosophizing inquiries, however, had (have) specifically 
envisioned (possibilities of ontologies of) personal existence ontologically. Metalogical _prophetic- 
philosophizing __, as a secondary stage in the dawning existential erainhuman history ,envisions( certain ) 
essential personal possibilities _ ontologically (essentially) in personal existence. Essence here, 
however, is not to be confused with either the substance (essence) philosophizing of classical Idealism or 
Realism or the premetalogical stages of existential philosophizing _. Implicit in each of these 
substance philosophies usually inadvertently whether affirming or denying essence , are 


1 PART | - Meanings and Significance ‘In’ Personal Existence 
PART IV —- Summary and Conclusions 


CHAPTER 1 — Introduction 


Objectivity ‘In’ Existence 


The World 


It is usual to suppose that the first impression or the general impression or the objective view _persons 
have of the world _ is always adequate or the most real. Men presume automatically to see _ the vole 
directly and immediately. The world _ is considered to be objectively common to all. The rise of epistemology 
in the West has shown, however, that these views of the world are technically inadequate though the exact nature 
of these inadequacies are not clarified, nor even generally agreed upon. Still, the nature of the perception/conception 
of causation, world, things-as-they-are-in-themselves, meaning bd eticanie. life, etc., remain technically 
problematical. Descartes, Hume, and Kant have made extensive contributions to the uncovering of the 
subjective dimensions of perception /conception/consciousness. In Jaspers, Marcel, Heidegger, and Sartre are 
indications that the problem is one of transcending the subjective-objective dichotomy ough the exact nature of 
this transcendence remains unclarified. Subjective philosophy and, subsequently, existentialism have not yet dealt 
Say maton enough with the problems of objectivity to make their efforts adequate for modern Christian 
philosophy. 


Culture 


It is usual to suppose that meaning and _ significance are objective phenomena. This illusion is one 
of seeing and hearing ; thatis, that our usual processes of seeing and hearing objectively give us meaning 
and significance. Objectivity is the illusion that all observers always see and hear in common the same. It 

originates _ in its practicability and usefulness in the general pursuits of life in maintaining a subsistence. The 
manipulation of tools, weapons, and instruments _ thatis, objects —_ is accompanied by the impression that 
everyone is seeing, hearing, and doing essentially the same things. This impression is accompanied by the 
conclusion that everyoneis being the same. 


This view of the world begins to break down as culture begins to increase; that is, when the manifestations 
of life are no longer limited to the maintenance of a bare subsistence or its close approximation. Culture is the 
increased and increasing manifestations of meaning in life beyond life as bare subsistence. When life is no longer 
thus limited —_ through a surplus of goods and services and the consequent condition of leisure _ culture begins to 
arise and ee, This complexification of life shows, for example in its art forms, that objectivity is an 
illusion, i.¢., that all observers do not always see and hear in common the same, and consequently that all persons 
are not essentially the same. The meaning of life, then, is not the same for everyone. 


The discovery that objectivity is illusory produces curiosity, surprise, anguish, distrust, disgust, debate, war, 
strife, suspicion, hatred, contempt, concern, aga , Striving, convincing, argumentation, etc. These events are 
accompanied by ever-greater possibilities and dimensions of seeing and hearing and speaking ; that 
is, of creating and envisioning the meaning and significance of life. 


Creation 


__ Itis usual to presume that creation is an objective phenomenon, viz., that it is essentially constituted in the 
making of tools, weapons, instruments, substances that is, objects _and is accompanied by the impression that 
the maker of objects is therefore a creator. 


This illusion arises _inits practicability and usefulness in the general objective pursuits of life in 

maintaining a subsistence. The continual making of a tool or weapon suggests to the manufacturer that he is thereby 

creating it. These events often involve the development of the notion that creation is ex nihilo out of 
nothing, This notion develops from the objective observation that where there was objectively no sword or hoe prior 
toone smanipulations,onenow exists .Justas objectivecreation isanillusion,soalsois creation ex 
nihilo. Traditional Christian dogmas of creation are in a perpetual state of confusion, for example, with regard to 
distinguishing between objective manipulation and creation, and also between objectively making ex nihilo and 
creation. Indicating this confusion is the typical dogma that _ the Bible shows us the entire man as the work of the 


the ex-pression of his im-pressions is-are always characteristically his inhis being an issue in and 
for and to and of himself, andis always so identifiable (without overt signature) by mature 
observation .This twoness _, however, is not an Ideal-Real or subject-object or transcendent-imminent 
dualism of something contingent to something else as present-at-hand. It is an ex-pression of who a person 
essentially is in the multi dimensional unity of his own ways of being himself essentially. 


A person  s creative artistry may be spoken about and may be seen and heard and responded to in various 

epistemological ways, some authentic and some inauthentic. Who persons essentially are in the creativity 

of _ their own ways of being themselves essentially in each other personally in their own care may be 
epistemologically _ lost at found .One cannot adequately and authentically know who persons 
essentially are in theirown personal creation and creativity and creating on the basis of the practical-everyday 
epistemology of solving objective _ problems or the metaphysical epistemology of solving metaphysical 
problems bya subject knowing a subject oran object by knowing  thetruth (asan 
emanation or reflection of an Ideal form), notwithstanding the success ofthese techniques insolving 
practical and metaphysical problems. 


Being-in thetruth of one sowncreation and creativity and creating inone s own care is being- 
in-creative-truths personally. These are personal ways of being which are primordially true. The essential 
character of being-in creative truth personally is existential; thatis, it ispersons own ways of creatively 
being themselves essentially in oneanother in their existence. Inthis being-in the truth of their 
own creation, persons own ways of being themselves in each other are not essentially comparable with one 
another and entities in a truth-relationality and in a value hierarchy inwhich the creation and creativity and 
creating inone s own ways of being himself essentially are more (or less) valuable or more (or less) 

true thanothersandcanbe known §assuch. 


Knowing who persons essentially are in their own personal creation and creativity and creating is 
persons mature  being-in-one-another creatively inbeing-in one another s rhythms and 
tunes (styles) attunefully ( in-tune _) in being themselves essentially in such a way that they envision 
and respond totheir styles in one another essentially. In the maturity of these ex-pressed im- 
pressions, each persons own creative ways of being himself essentially are always here , and so may 
possibly beauthentically identified and appreciated assuch. 


what their creationis. This fleeing from themselves to cometo know what _ their creation is is an 
evasion which conceals; conceals from himself who one essentially is in the creation and annihilation 
of his own ways of being himself essentially. 


So there is confusion between anepistemology of _ the creation of man and an epistemology 
in the creation of man. This epistemology in  thecreationof manis an epistemological creativity 
in personal existence. In other words, in this confusion what one overlooks is that whooneis 
essentially in his own ways of being himself essentially in hisowncare creates his own 
understanding of who he himselfis, and atthesametime (ecstatically) his understanding of whohe 
himself isis creating whoheessentiallyisas being-in hisown creation of _ himself as to whohe 
himself essentially is. 


But if persons are essentially themselves in the ecstatic self-subsistent creation of who they themselves 

are, and so are able to know who they themselves are as being their own revelation of their own creation in 
being-in their own creation, why is it that persons are or canbe lost andsoseldom observe _ that they 

themselves are their own revelation of their own creation and creativity? This question arises out of the continual 
confusion of personal existence with whatever _ is present-at-hand as contingent. What _ is contingently- 
present-at-hand is either there as to whatit essentially is, oris lost ,andwhen lost is atleast amenable 
to being traced to that present-at-hand event in space and time to which it is contingent that caused it tobe lost . 
Personal existence, however, is such that, as anissue for and in itself in one sowncare,a 
personmay atthesametime  (ecstatically) be himself essentially in his own ways of being himself in his 
creation creativity and yet be lost to himself in such a way that he neither understands who he himself 
essentially isnor knows — what his creation and creativity are. 


Soin existing in thedestiny of _ their ownself-subsistent care personally, persons in 
their own due time (ecstatically) may possibly come to envision their own personal possibilities in 
being-in-their-own creation personally of being themselves essentially in their own ways of being 
themselves essentially. By being-in our own personal existence in each other in care in such a way that by 

observing more delicately and critically the divine creative dimension in our own personal existence, we may 
possibly De inet oni etealiont- ani ara more and more meaningfully and significantly and so 
metalogically better understand our creation and creativity. 


Knowing our own self-subsistent creative — destiny isdisclosedin theself-perception of 
personal existence, which isdisclosedincare in  thevoiceofconscience . The voice of conscience as 
away of knowing one s creative destiny _ here refers primordially to the existential foundations of 
personal existence more than to practical-everyday and logical epistemology. In this voice _, one does not 
primarily find or know or understand information about oneself. In this self-subsistent 
disclosure in the careofone s personal existence,the voice isone sown essential ways of being 
him self essentially emerging in his own personal existence in one another. 


The questionof how or when or where — it isthatpersonsare possibly abletocome 
to the point of more and more adequately envisioning their being-in-their-own-creation personally, and so better 
understand their own creative possibilities , and so come to know more and more who they are in 
their own ways of being themselves essentially, is not answerable by persons epistemologically __ either 
practically or logically tracing their creation and creative existence to a contingently-present-at-hand 
time and place and circumstance ,either in or outside of themselves. Froma metalogical 
prophetic perspective, themost thatcanbe adequately said in modesty isthatmenare in 
creation ; they are created and creating and exist to the extent that they are seeing and hearing and 
speaking . Necessary conditionsof men s seeing and hearing and speaking are transcending 
response and self-perception _in personal existence. A necessary condition of _ response and self-perception 
in personal existence is personal self-subsistence. In — thedestiny ofone sown personal self-subsistence 
in his owncare, he may possibly know more and more who he essentially is in his owncreation and 


creating. 


Something — of a prophetic epistemology of the creation and annihilation of man may possibly be 
grasped through anartist smyth. Presumably, the essential possibility of person _s being themselves 
essentially in their own ways of being themselves in themselves and each other in divine light is being and 
ecstatically becoming artists. in due course of time __, each person becomes mature in his artistry to the point that 
who he himself essentially is in himself and each other is expressed maturely. Something meaningful and 
significant, then, of who each person essentially is is identifiable in maturely observing _ his artistic expressions. 
Each painter constantly paints in his own mature ex-pressing himself. Thereisa one-ness _ in his ex- 
ressing himself in that he constantly ex-presses himself in and from hisownpersonal style of being 
imself essentially in his own ways of being himself. Atthe sametime, notwoofhis paintings are ever 
exactly the same and his ex-pressions are many . Butin each expression of his im-pressions the twoness of 


Creator God, who is the ground of his being both in his possibility and in his facticity . 


The creation and existence of men, however, is not essentially an objective event of efficient, material 
causality like the making of a hoe or a sword. Men are in-creation and exist to the extent that they are 
seeing and hearing and speaking §; whichis a transcending-subjectivity-objectivity in existence, i.e., 
always must in some sense be in a character of wholeness and oneness as well as twoness and manyness. The 
deficiencies of presuming that creation is an objective phenomenon become more and more evident in the 
uncovering in existence of the transcending-subjectivity-objectivity of personhood in worldhood. 


Miracle 


It is usual to suppose that miracles are objective phenomena. This illusion arises from the practical, and to 
that extent fruitful, pursuit of life objectively in its usual everyday dimensions. The progressive rise of culture 
involves the breaking down more and more of this way of viewing the meanings of life. In its final stages of 
breaking down, the realization emerges that the miraculous cannot be objectively perceived. This is not to say that 
there is no objective correlate in the miraculous. The objectivity of the miraculous is such, however, that the 
meaning and significance of its nature cannot be conclusively demonstrated and understood as such. 


Miracle is a trans-subjective-objective-being-in-one-another of God and men. Though awareness of God 
in events increases as sensitivity to this being-in enlarges, miracle has to do more particularly with the 
nature and meaning of personal existence as being-in-one-another of God and men. This awareness is never 
complete in the sense that it is no longer subject to the need for continual openness of a person to others and to the 
divine presence and activity. It is open to ever-increasing maturity in the refinement and comprehensiveness of this 
sensitivity. 


The disadvantage of the illusion of miracle as an objective phenomenon is its tendency to thwart this 
openness to the being-in-one-another-of-God-and-men and its possibility of ever-increasing perceptual awareness of 
being-in the miraculous dimensions of human existence. 


Prophecy 


It is usual to suppose that prophecy is an objective function and that prophets are objectively discernible; 
that is, that prophecy has to do essentially with the prediction of the time, space, and objectivity of a course of 
events that is occurring and will occur in the future, and that the perceiving of the meaning and significance of 
prophecy and prophets is accomplished by a tabulation of the accuracy of predictions. In this view, prophets are 
presumed to be recognizable by a peculiar and characteristic prophetic appearance or garment or habit of one 
kind or another, or utterance. 


This illusion arises in the confusing of prophecy with various forms of second sight and _ extrasensory 
perception _ whose practitioners do occasionally seem to possess an uncanny ability for this kind of objectively 
oriented prediction. It breaks down to the extent that the complexification of culture shows the meaning and 
significance of lives to be transcendently subjective-objective in existence. 


Man 


It is usual to suppose that the nature and meaning of human life is perceived objectively. This illusion arises 
in the case of perceiving the ready-to-hand and present-at-hand objective correlates of mans existence, including 
the corporeal correlates of his own life. Consequently, men _ s relationships with themselves and each other are 
characterized by objective manipulation with its corresponding in humanity. Inhumanity characteristically involves 
persons in misjudging, misunderstanding, indifference, war, separation, divorce, estrangement, etc. 


Men _s humane relationships increase when this illusion breaks down, which allows men more and more to 
be in each other in more fruitful ways, as well as to be with and meet and confront one another. They are thus 
able to relate essentially in their existence and are thereby enabled to adjust gradually to one another more and more 
appropriately in both smaller and larger groups, communities, and institutions. The breaking down of this illusion 
arises from the trans-subjective-objective ways of being in existence. 


An additional disadvantage of this way of conceiving men _s ways of being is its inadequacy in accounting 
formystery in _ life. In this connection, certain highly cultured segments of civilization have historically 
accounted for mystery by either dismissing it outright as superstitious  whichit oftenis _ or so structuring 
the intellectual pursuits involved that it is not considered in the structure. These accounts _, however, do not 
actually account for the total phenomena of life. They do have the advantage that objective science in general 


possesses —_.e., the isolation of a particular segment of reality to work progressively more objectively to 
overcome its problems. These successes, however, oughtnot to be construed to qualify as an adequate basis for 
appropriate ways of viewing the whole of life. This oughtnot _ is based upon the consequent atrophy of wonder 
and awe which areso vital to life 


God 


It is usual to suppose either that the absence of objective perceptions of God indicates the absence of God or 
that the presence of these perceptions are necessary in establishing the presence of God. In these suppositions, the 
existence-essence (presence) of God is equated with objective perceptions of God. These equations suffer the 
deficiency of all conceptions which equate presence and absence with the objectivity of perceptions of presence and 
absence. This is not to say that there are no objective correlates of the presence-absence of God. These correlates, 
however, are not adequate in determining the meaning and significance of this presence-absence. 


These illusions of objectivity in their relationships to conceiving the existence-essence of God contribute to 
the formation of some complexly interwoven combinations of theism-atheism. Some forms of atheism are grounded 
in the conception that the absence of objective perceptions of God indicates the absence of God (while assuming 
that presence and absence are determined objectively). On the other hand, some forms of traditional Christian 
theism and the theism of the oriental tradition conceive the absence of objective perceptions of God to indicate not 
that God is absent but that God is nonobjective. Other forms of traditional Christian theism and oriental tradition 
conceive the existence of God to be in some sense demonstrable objectively or in nature, while various forms of 
atheism either concede that an objective demonstration would negate atheism or would confirm the existence of 
God as finite (natural, objective, demonstrable) by negating the existence of God as infinite. 


Each of these conceptions, both theistic and atheistic, are defective in conceiving the existence-essence 
(presence) of God to be an objective phenomenon. Presence (existence-essence), however, is a personal __ being-in- 
one-another-essentially and is trans-subjective-objective-being-in in its way of being. It has the character of 
wholeness and oneness as well as twoness and manyness. This, then, is not to say that this being-in-one-another- 
essentially _ is one of complete conformity or exact equality in all of its dimensions. It is, however, in an essential 
sense, a vitally tenable cohabitation. 


Subjectivity ‘In’ Existence 


The World 


When objectivity asa world-view _ has been shown in developing Western epistemological 
sophistication to be inadequate, philosophers have turned to _ subjectivity. Descartes, Hume, and Kant have 
made extensive contributions to the uncovering _ of the subjectivity of perception/conception/consciousness. In 
Jaspers, Marcel, Heidegger, and Sartre are indications that the problem is one of transcending the subjective- 
objective dichotomy — though the exact and complete nature of this transcendence remains unclarified. Subjective 
philosophy and, subsequently, existentialism have not yet dealt comprehensively enough with the problems of 
subjectivity, however, to make their efforts adequate for modem Christian philosophy. 


Culture 


With increasing cultural complexity, it is more and more often held that meaning and _ significance 
are subjective phenomena. This illusion is one of idealism _; that is, that our usual processes of seeing and 
hearing are either far removed from the really essential processes of discovering the truth orthattheycan in 
reality in no way be involved in these processes, which are, rather, subjective _ processes. 


Subjectivity is founded in the attempt to solve, for example, the epistemological problem of objectivity by 
devising its antidote. In its increasing sophistication, this response to naive objectivity is accompanied by more and 
more subtle and complex combinations of the ideas that subjects can never be sure that they see and hear in 
common the same or that things can not be known as they are in themselves. These impressions are at times 
accompanied by the conclusions that subjects | havenoBeing ,orthatthey cannot bethesame _, or that 
they have no essence as objects have, or that they simply have no essence __, or that there are no universals, 
or that reality is only subjectively relative. 


Subjectivity begins to break down as philosophical sophistication begins to transcend its traditional 


CHAPTER 12 - Prophetic Epistemology 


Practical-everyday epistemology is an attempt persons make to know what to do to solve their 
practical-everyday problems. For the most part, this epistemology _ is object-oriented and has to do with the 
manipulation of objects. Empirical observation and experimentation is the method of this epistemology. Rational 
epistemology is an attempt persons make to know _ Reality beyond the limitations of the senses _. For the 
most part, this epistemology is  subject-oriented _and has to do with the manipulation of thoughts. Logic is the 
method of this epistemology. Though in a certain sense these are different approaches to knowing Reality, they 
have been correlated or each has had its advocates over against the otheras thebest or theonly way of 
really knowing Reality _, yet they, nevertheless, in another sense, have something in common, viz., they both are 
most appropriately applicable to problems in which _ the-what-it-is__ of Reality is being investigated. 


These epistemological methods have seldom been employed in investigating the question of the meaning 
and significance of _ the creation and annihilation and existence of man. Occasionally, however, whether 
explicitly or implicitly, they are applied to the question by taking mentobe created and existing and 

annihilated as creatures that are present-at-hand as contingent to the cosmos or God or the environment or 
heredity. So these attempts to findout epistemologically what the creation and existence and 

annihilation of manis apply epistemological methods suited to inquiring into the _ creation and 

existence and annihilation of whatever is contingently-present-at-hand. The senses are employed 
empirically, and the mind rationally, in trying to discover what the creation and annihilation of man _ are. 
Empirically, man s creation and annihilation are taken to be objective events. Rationally, they are taken to be 
subjective events, including (somehow) an emanation from absolute Ideal forms outside of themselves. 


So, proximally and for the most part, in accordance with his existence as lost _, these epistemologies 
have the character of proceeding in their development from man as fallen from and so fleeing from himself as 
fleeing toward an epistemological contingency to which he may attach himself securely. In other words, he seeks an 
epistemological verification external tohimselfof what his creation and existence and 

annihilation are _ so, in taking himself to be contingent as present-at-hand, he seeks outside of himself to 
know the nature and source of his creation. 


In preclassical prophecy, the source of his creation which he seeks to know is the cosmos, including God. 
Classical prophecy is unusual here in its poetic description of the creation of man as a gathering together of men 
and nations in peace, joy, and justice in divine light. The logical stage of postclassical prophecy has the character of 

absolutizing truth" into arealmby itself in terms of language and, especially, ideas to which men must 
somehow conform if they are to epistemologically cometothetruth , including aknowledge oof (and 

a most appropriate being of) themselves andtheir creation and annihilation _. In certain practical- 
everyday and logical (metaphysical) senses there are empirical and rational ways of knowing (including 
ourselves) which are more or less effective in solving practical-everyday and logical (metaphysical) problems . 
These ways of knowing _, however, are not adequate to know ourselves inthesenseof understanding 
our personal creation and existence and annihilation since whoweare _ isnot essentially present- 
at-hand as essentially contingent to some Reality _ outside of ourselves in ourown personal creation 
and existence and annihilation _, and so is not essentially amenable to those practical-everyday and logical 
methods of knowing things which are more applicable to whatever _ is contingently-present-at-hand. 


Who we are personally manifests itself essentially inbeing anissue in and for ourselves and 
others as to who we ourselves essentially are in our own essential ways of being ourselves in our own care, even 
though who we essentially are, and this clue that weare who we essentially are, is proximally and for the 
most part lost in personal existence asembodying lacks and notness in ourownwaysof 
being ourselves essentially. As such, manis a self-subsistent embodimentin one sowncare in 

which one sown personal existence is essentially hisown possibility of being himself 
essentially. Since ones own personal existence is essentially anembodimentin one sown personal 
existence in and for and of one sownways of being himself-essentially in his own care, he himself 
is himself essentially arevelation in and of and for and to himselfandothersasto who he 
himself really is. As such, he himself is essentially arevelation of and in and for hisown 
creation and existence and annihilation . 


Butin being-lost proximally and for the most part from who they essentially are, persons 
overlook themselves as a revelation of who they themselves essentially are in theirown creation and 
existence and annihilation ,andsoattemptto find them outsideof themselvesin looking 
for that present at-hand reality to which their creation is contingent , and so come to know 
what their creation is and how it came about. So they come to fleefrom themselves to come to know 


self-subsistence in one sownpersonal existence as being too destructively and atheistically prideful are 
overlooking the confusion here between the authentic pride of being-in-creation personally and the _ spiritually 
annihilating inauthentic humility of overcoming _ pride by taking oneself to be contingently-present-at-hand 
to God aspresent-at-handas created creature .Being-in-one s-creation-personally-in-one _s-own self- 
subsistent-care is at the same time (ecstatically) one sown possibility of being-in-divine-creation personally, 
whose personal-divine possibility of being-in creation and annihilation is only possible personally in one s own 
self-subsistent care. Otherwise there isno personal creation and annihilation , butonly _ the producing 
of something contingently present-at-hand from whichitis impossible to create — something 
existing personally. Only thenis the _ fulfillment of theprophetic immanuel (Godis with 
[ in ]uspersonally) personally possible .Andonly thenis freedom possible _asa personal participation 
in the creation and creating (revealing) of wholmyselfam in my own ways of being myself essentially. 


In so responding to these criticisms, metalogical prophecy is at the same time putting _ the problem of 
theological anthropomorphism _ in a new perspective. Although it grants to postclassical logical prophecy the 
authenticity of the insight that preclassical prophecy is too theologically anthropomorphic in _ picturing 

God tobe like we understand himto be in our practical-everyday theology, yet it sees that logical 
nee in understanding Divine creativity as an Idealistic present-at-hand-contingent creating ,is not 
eologically anthropomorphic enough. So, then, divine creativity isbest observed modestly in 
being-in-personal-creativity inasmuchas here isacoincidenceof divine-personal creativity 
Without knowing all about — divine ay ,itisatleast possible to observe something 
of divine creativity here 


What ,then,dowe observe concretely inenvisioning divinecreativity in personal 
existence? When so observed ,fouraspects of — divine-personal-creativity are out-standing . 
Divine-personal-creativity is Reserved and Serene andis always apersonal response andis 
so as __ being-in-one-another-personally-as-creatively in and from _ their-own-ways-of-being- 
themselves-essentially in their-own-care. The Divine-Reserved-Serene-Creator-creating-in-personal-creation is 
who is housing vevone in hisappropriate place and time as _ allotting 
everyone ,to that ace (existentially) and time (ecstatically) where  (existentially) 
and = when eobbale ly) by their nature (essentially) they belong, and may _ possibly authentically 
respond personally in and for and to themselves and each other essentially in their own ways of 
being themselves essentially in their own care. 


A significant stage in the spiritual annihilation of manisthe loss ofthedivinedimension in 
personal existence, whichisa loss _ of divine creativity, whichis a spiritual annihilation __ of the divine. The 
divine dimension and creativity is lost in persons falling away from themselves as to who they essentially are 
and into practical-everyday and Ideal worlds in which both God and men are comported toward in such a way 
that they are distinguished and united and identified as creating (Creator) and created as contingent and 
present-at-hand. 


In this circumstance, we may not appropriately, and should not attempt to make for ourselves, a God by 
either cunning or commonsense andthusreplacethis lack by force .We may not appropriately 
and should not attempt to accommodate ourselves simply by calling on an accustomed God. What is most 
appropriate in aneraof thedeath bothof _ the practical-everyday Gods of common sense and the God of 
logic is, modestly and without fear of Godlessness to remainnearand be-in _ the Serene Reserved 

in _ our own personal existence in each other in care in such a way that, by observing more delicately and 
critically the divine creative dimension in our own personal existence, we may possibly __be-in-creation 
more and more meaningfully and significantly, and so metalogically better understand _ the prophetic theology 
of the divine-creation-creating-creator. 


subjective-objective dichotomy. This transcendence is grounded in the shift of philosophical anthropology away 
from looking upon man as being inthe world substantially _ to the recognition of the existentiality of the 
personhood of 7 mae whose most primordial characteristic is care. This shift shows subjectivity 
itself as an illusion, 1.e., that there are anthropological universals and that persons are in acommon world in 
which there are dimensions of seeing and hearing and knowing alike where they see as they are seen and know 
as they are known. An essence of being-persons-in-the-world is being-uncovering in this transcendence. In this 
uncovering is shown an essential sameness in personhood even in the various ways in which each person is 
essentially himself. There are, then, ways in which the significance of life finds common dimensions throughout the 
personhood of worldhood. 


The discovery that subjectivity is an inadequate worldview produces curiosity, surprise, anguish, distrust, 
disgust, debate, war, strife, suspicion, hatred, contempt, concern, apathy, striving, convincing, argumentation, etc. 
These events are accompanied by ever-greater possibilities and dimensions of seeing and hearing and 

speaking _ ; that is, of creating and envisioning the meaning and significance of life. 


Creation 


Creation is sometimes held to be a subjective phenomenon, viz., that it is solely and wholly constituted from 

resources within a subject (person) (God). This precept arises _ in the attempt to distinguish 
between subjective and objective phenomena (and noumena), which itself arises in the attempt to found the 
solution to ps problem of objectivity in the alternative of subjectivity. This distinction is a dualism of that which is 

en rson (or god) and that whichis outside a person. One facet of this subjectivity is _ creation ex 
nihilo. vadttional Chastian dogmas of creation are in a perpetual state of confusion, for example, with regard to 
relating aie distinguishing between subjective creative ideas andtheir objectively created counterparts. 
This confusion involves among other things the extent of the precision and nature of the correlation between the 
image (form, pattern) of creation _and its realization. Indicating this confusion is the typical dogma that _ the 
Bible shows us the entire man as the work of the Creator God, who is the ground of his being both in his possibility 
and in his facticity. 


The creation and existence of men, however, is not essentially a subjective state of formal causality in 
which a subjective-objective phenomenon (a person) is manufactured subjectively-objectively exnihilo froma 
preexisting idea or form. This illusion begins to break down in the inevitable failure of all attempts to distinguish 
rigorously and completely between, and then properly relate, subjective and objective and to show _ the precise 
point of connection _ between the two. It does so more and more as the subtleties of the problem complexify. The 
inevitability of this failure is due to the transcendent-subjectivity-objectivity in the existence of persons in the 
world, whose dimensions do not fracture along a line split so precisely in this way. 


Miracle 


With increasing cultural sophistication, miracle is more and more presumed to be subjective, that is, a 
projecting of a notion of actions of God into unusual and remarkable events whose actual source is rather a personal 
projecting of ones own self or some aspect thereof into the events. Though this creating of Godinone sown 
image isa characteristic phenomenon of human existence, its confusion with miracle as such becomes more and 
more evident as the transsubjectivity-objectivity of miracle does so. This is not to say that there is no subjective 
correlate in the miraculous. The subjectivity of the miraculous is such, however, that its significance in human 
existence cannot properly be understood solely as such. 


Miracle is a trans-subjective-objective-being-in-one-another of God and men. Though awareness of God 
in events increases as sensitivity to this being-in enlarges, miracle has to do more particularly with the 
nature and meaning of one _s own existence as a person whose person is a being-in-one-another of God and men. 


The disadvantage of confusing miracle with the more familiar subjective projecting of one sself as 
God unusual and remarkable events is the corresponding thwarting of the perceptual awareness of the being-in- 
one-another of God and men and its creative bringing forth of the miracles of human existence. 


Prophecy 


As culture complexifies, prophecy is sometimes confusedly taken to be a subjective phenomenon, that is, 
that it is mostly or wholly a product of the inner resources ofa visionary _ type person or that it is 
hallucination or imagination or views and insights left mostly or wholly to the subject _s discretion. It is 
sometimes taken to be a network of forms which a worldless subject has laid over some kind of material. It is also 


taken to be a divine imprimatur upon man__s subconscious mind and then becomes objective _. Prophetic time 

is here seen tobe subjective _ , that is, time which is not related directly to factual events. Reportedly successful 

Peon of future events prior to their occurrence are said to actually have been made vaticinia ex eventu after 
e fact. 


This confusion generally arises as a sophisticated reaction against the naive objectivity of _ second sight 
and _ extrasensory perception _as modes of interpreting the significance of existence. It breaks down to the extent 
that the complexification of culture shows the significance of lives to be transcendently-subjective-objective in 
existence. 


Man 


That the nature and meaning of human existence is a subjective relationship to an objective world is a 
philosophical development which has arisen as a sophisticated criticism of naive objectivity. A subtle consequence 
of philosophical subjectivity has been an epistemological isolating of man in the world, with its corresponding 
inhumaneness. Mens humane relationships are better seen with the breaking down of this isolation, which allows 
men more and more sensitivity tobeing in eachother. They are thereby assisted in adjusting to one another 
more and more appropriately. This breaking down arises from the trans-subjective-objective ways of being personal 
in existence. In these ways of being, men are gradually more and more perceptive of and responsive to themselves 
and each other essentially. 


In addition to the inhumaneness of this subjectivity, its disadvantage is its ways of conceiving of mystery in 
life; for example, the confusion of mystery and superstition. This way of looking at mystery, however, does not 
actually account for mystery-in-life adequately. 


God 


As culture complexifies, it is held more and more that the existence of God is subjective, that is, that it is an 
explanatory means of accounting for those events which are privately perceived as remarkably extraordinary and 
which, it is felt, cannot be accounted for in any other conceivable — way; or, that it is wish-fulfillment or 
imagination or hallucination. These explanations of God as subjective phenomena are defective in overlooking the 
existence-essence of God and men as a trans-subjective-objective-being-in-one-another personally, and in the 
confusing of this being-in withthe subjective projections of self as God _ in the wish-fulfillments, 
imaginations, and hallucinations which actually do at times take place in human existence. 


possibly insecure noncontingent creatively _self-subsistent + who-they really-are _ is an imaging of 

God as that Creator towhom persons may become securely contingent in their existence as 

created .When persons in the fear oftheir presumably —_possible__noncontingent insecurity flee from 
themselves to be contingentto God as Creator ,both God and _ personalcreation and _ personal 
existence ascontingentto God and GodasCreator are taken to beso as present-at-hand _ usually 
inadvertently. But this personal creation and personal existence and Divine creation and Divine 
existence as Creator  tumouttobe = aspiritualannihilation of personal and divineexistence as 
contingently-present-at-hand _ personal possibilities, since neither personal possibilities nor divine 
creativity in _personal possibility are possible _as contingently-present-at-hand. Personal 
possibilities and  divinecreativity in __ personal possibilities areonly _ possibilities 
whenever persons possibilities are anissue for and in themselves as to who they essentially 
are personally in their own ways of being themselves essentially in themselves and each other in their own 

divine — creativity in their own care. 


Whether God ormenor Ideal forms are identified either implicitly or explicitly as the 
contingently-present-at-hand what — properties of the cosmos in terms of being essentially the — substantial 
el of or the ground of, or the essences of things in  atimelessrealm of Ideal absolutes _, or 

eing derived therefrom or being in some combination thereof, they are incompatible with the revelation of 

creation in _ personal existence. In the difficulties and impossibilities of finding _ the personal 
realities in care on either or both sides of, and the personal connections between, these present-at-hand dualistic 
contingencies, the _ realities of  thecreationof man are lost _ When, en, God andmanand 
the creation of man are so comported toward thecreationofman becomes apresent-at-hand reality 
contingent upon a present-at-hand God apart from which he has no_ reality in and of 
himself. Personal realities arethus really spiritually annihilated —_ in spite of the religlio-philosophical 
proclamations in the face of these contingencies that man (somehow) is nevertheless _ really someone __who is 

really there now and reallyfree and really aresponsiblebeing and (somehow) __ has been 

created assuch.When thecreationofman by God _ isso conceiveditisaconfusion between a 
creation and a producing (manufacturing) of man, and as such does not reach his authentic _ being-in- 
creation _ personally in his own care. 


The death of God and theannihilation of man are correlates of the same phenomena in human 
existence, viz., persons being lost _ in falling from themselves as to who they essentially are in the creativity of 
being themselves essentially in their own care, including every form of taking divine and personal existence to be 
contingently-present-at-hand. In this circumstance, we may not appropriately, and should not attempt to make for 
ourselves aGod by either cunning or commonsense andthusreplacethis lack  byforce .We 
may not appropriately and should not accommodate ourselves simply by calling on an accustomed God. 


Metalogical postclassical prophecy envisions the creation and annihilationof man in _ personal 
existence ontologically and anitropologically as being a person _s noncontingent-self-subsistent certain 
possibility in personalexistence of creating and annihilating himself as to whoheis in his own 
ways of being himself essentially from hisown always already _ ecstatically —_—being-in his 
own creation and annihilation. Atthesametime , it envisions the creation and annihilation of man 

in personal existence sociologically as persons being-in each other transcendingly in their own care in such a 
way that they are the personal potentiality for, and are essentially, coming-to-be-in-one-another-in-their-own-ways- 
of-being-themselves-essentially so care-fully thatthey umiversalize and group and _individualize 
themselves in such a way that they are finding and becoming and,assuch, creating who they 
essentially are in and from themselves and each other. Metalogic prophetic sociologically transcending 
self-subsistent personal ontology and anthropology seem vulnerable to criticism as necessarily idolatrous-atheistic- 
theological-personally-destructive pride on the grounds that man was created by God  andis therefore 
necessarily contingent to God, and as such cannot be self-subsistent. 


But this criticism is made from a perspective in which personal and divine existence _ are taken to be 
contingently present-at-hand _ whether inadvertently or not —_ and is not yet grounded in an ontology of personal 
existence itself _. Proximally and for the most part, the phenomena of self-subsistence in the creation and 
annihilationof man in __ personal existence which are _ constantly showing themselves are 

overlooked and misunderstood inpersons _ being fallen from themselves. These oversights and 
misunderstandings develop from not envisioning phenomenologically in a fuller and more constant manner the 
existential constitution of personal existence. Ontologically, man is different from every non-personal 
contingently-present-at-hand Reality .His self subsistence _ is not based on the substantiality of a substance 
buton the self-subsistence of himself as existing | in  hisowncare.Sohis creation and 
annihilation and any divine dimension in his creation and annihilation is in his _ self subsisting 

existing in himself as existing in hisowncare. 

Criticisms of the in-sight inenvisioning the creation and annihilation of man in _ the personal 


and apresent-at-hand body concomitantly by apresent-at-hand God (asens infinitum) from a 

present-at-hand nothing contingently _, as though this implication were very meaningful and significant 
in sonal existence. But this turns out to be an annihilation ( spiritual )of who persons 

essentially are, since they reveal themselves to be essentially who they themselves essentially are in their own care 

in being an issue for themselves and are not present-at-hand. How, then, is this revelation of personal existence 
in personal existence related _ to the theological questions of idolatry and atheism and the nature of 
creation-creator ? 


From the perspective of metalogical prophecy, the proclamations of preclassical, classical, and _ logical 
prophecy against idolatry and atheism are too immodest and too simple. Only in postclassical prophecy does 
the question develop, Canman ever — experience and understand all that the divineis? 
And only metalogical prophecy inquires into the theologically oriented questions of the meanings in and 
significance of  thecreationofman withthe modesty of starting with _ the realization that 

man cannot ever experience and understand all that the divine is. Nevertheless, 
metalogical prophecy envisions certain modest — possibilities of seeing the divine in 
personal existence andso understanding § something oof the creator in ( and ) the 
creation of man .These possibilities areonly possible ,however,whenone sees that personal 
existence is essentially possibility andisnot created as contingent to God as (both being) 
present-at-hand but is (are both) creative possibility ,and that it is impossible for man to 
know all thatGodis . Metalogical prophecy, then, ‘begins modestly to understand 

something of the meaning and significance of the tradition that God created man in his own image. 


Understanding what (who) God is(was)and what creation _ is (was) is prerequisite to 
understanding  _Godcreated or Godcreates. But, possibly , understanding all that 
God is(was)and all that — creation is (was) is not prerequisite to understanding 
something of creation and the divinedimension in creation .And, possibly , 
understanding § something of ~— what beingcreated( being-increation ) personally is helps to 
understand something of what creation (and creator )is(was).These possibilities 

then are not seen in metalogical prophecy to be contingent to the necessity of beginning with God or all 
that God is to understand something of thecreationofman and the creator since 
personsare already really in themselves here in_ being-in their owncare 

creatively ,andmayso possibly understand themselves. Sothese _ possibilities of 
understanding the creation-creatorof man are certainly possible _ since they are grounded in personal 
existence itself , which , as anissue for and in itself in one sowncareis a 
creative possibility in oneself, and, as such, persons are a revelation of creativity and creation and 
may possibly be understood assuch.One sown creativity and being-in creation 
personally is really ,then, theclosestrevelation of theessence of creativity and 

creation which onemay encounter ( bein ). 


Metalogical prophecy coincides with the theological traditionin seeing creativity tobe a divine 
dimension _ . It transcends the tradition, however, in envisioning a divine human coincidence —in 
creativity . In the confusion, then, of simply and immodestly presuming that, since manis a fallen 
being andassuch worships the creature more than the Creator ,thatheis fallen only inbeing 
fallen away from — the Creator _, the theological tradition has overlooked the critical possibility in 
understanding —_the creation and annihilation of man theologically that persons are first fallen 
from _ themselves. Being-fallen from themselves as to who they themselves essentially are, they are then 
fallen from ( in ) being-in creation personally. In being-fallen from ( in )  being-in 
creation personally, they are fallenfrom _—being-in the creator. This confusion leads to the further 
confusion that the most ad i Plte to begin overcoming their idolatrous atheistic _ estrangement 
from God _ isto from themselves as fallen creatures and first  findout who God is 
so that they may find out “ato they are. In this confusionin fleeing from himself, what one overlooks is 
the more certain andatthesametime themoremodest possibility of uncovering creativity 
and creation in himselfasbeing theclosestrevelation of creativity as being-in-creation 
personally, andso more certainly recover something of thecreativedimension of ( in )divine 
creativity. This hope is further predicated on the revelation of personal noncontingency toone s birth as 
one s creation .Onemaythen vunderstand something of therevelationof creativity and 
creation and so divine creative dimensions which he himself is personally as being-in-creation _ personally 
without having to know all that birth as creation _ is. 


Idolatry involves alack in being-lost to and in (a)divinedimension(s) in personal 
existence by way of persons _— being-lost_~—in__ falling away from their own ways of being themselves 
essentially. Men, as proximally and for the most part lost _, are for the most part idolatrous. An idolatry that 

they _ flee toward in fleeing from themselves as to who they themselves essentially are in the fear of the 


CHAPTER 2 - Transcendence and ‘Being-In’ 


Transcending-Subjectivity-Objectivity ‘In’ Existence 


The World 


When the world _ is referred to as those entities (objects) with which men dwell or asthe seeing of 
entities beside which menlive intheimage of one _s self (subjects) by his projecting himself into the entities 
around him, then in both of these depictions the more primordial phenomenon of world as worldhood has not yet 
been reached, although in both of these ways of depicting the world worldhood has been presupposed. 
Worldhood is a way of being of each person in  entitiesand in each other personally. 


The relational character of this personally-being-inis existential more than substantial or 
imaginary .Morethanbeing spatial or whimsically created _, these personal relationships are 
significant . Worldhood is that relational totality which is significant. Significance is those ways of being 

manifesting themselves and _ being-uncovering which each person is essentially in his existence, .e., in his 
relationships in and with himself, others, and all entities in and with which men dwell. Significance is 
thus trans-subjective-objective in its personal relationality in its worldhood. 


Culture 


With increasing cultural complexification, worldhood is uncovered more and more. Culture is the 
manifestation of meaning and significance in life in the essential relationality of personal existence, in which that 
which each person essentially is emerges in his existence. 


In some sense, this uncovering _shows the meaning of life to be the same, namely, in the universal 
commonness of personhood i in worldhood. In another sense, however, this uncovering shows each life to be 
essentially different in his own particular and personal way of relating to, with, and in others. 


This trans-subjectivity-objectivity of culture is in the personal worldhood of its relationality of significance. 
The significance of the life of each person is in the complexification of culture in which his transcendent- 
subjectivity-objectivity shows more and more in this increasing complexity the essence of his life in his existence in 
its essential relations in and with every other essence in his existence. 


The uncovering _ of this transcendent-subjectivity-objectivity of personhood in worldhood is 
accompanied by counseling, caucusing, compromise, education, understanding, dialogue, reformed reunion, 
vitality, being-in-mystery, etc. These events are accompanied in tun by ever-greater possibilities of seeing and 

hearmg and speaking, — that is, of envisioning and creating miraculously and prophetically the meaning and 
significance of life. 


Creation 


When creation is presumed to be the making of objects or the simple projecting of ones self into events, 
then the creative essence of personhood in worldhood is not yet reached. Creation is the emergence of essence 
in existence. The context of this bringing forth is personhood in worldhood. Its mode is the seeing, hearing, 
and speaking of the transcending-subjective-objective-personal-being-in-one-another of — response and self- 
perception in personal existence. 


Menare in-creation ; they are created and creating and exist to the extent that they are seeing and 

hearing and = speaking _ ; which are transcendently-subjective-objective-being-in-existence, i.e., always must 
in some sense be in a character of wholeness and oneness as well as twoness and manyness in personal existence. 
Necessary conditions ofmen s seeing and hearing and speaking aretranscending response and 
self-perception inpersonal existence. If and what apreresponding and preself-perceiving (or post) 
person might be is a speculation whose conceptual content remains in darkness. (The pure thatitis shows 
itself, butthe Whence andthe whither remain in darkness. Heidegger, Being and Time, p. 172; and 
Buber, The Knowledge of Man, P. 59.) To try to discover the concrete conceptual content of what now is limited to 
a speculative abstraction is not necessarily prerequisite to at least some significance inthe what ofthe — thatit 


is which shows itself in personal existence; nor does speculation here show itself to be fruitful except as perhaps 
avery limited pioneering possibility when still based upon personhood and creation as response and self- 
perception _ of transcending-objectivity-subjectivity-in-existence. 


An important instance of inadequacy on this point is the traditional Christian dogma of Creation ex nihilo. 
Creation ex nthilo as traditionally held is in a state of perpetual confusion between the objectivity and the 
subjectivity of creation. The difficulty of its subjectivity is in relating and distinguishing between _ subjective 
creative ideas and their objectively created counterparts, of its objectivity in distinguishing between 
manufacturing and creating. 


Clarity begins to emerge here in the uncovering of the nothingness of transcending-subjectivity-objectivity. 
Creation ex nthilo as a confusion between the objectivity and subjectivity of creation is seen as an attempt to 
ground itself in them as being-present-at-hand from not-being-present-at-hand. This being from  not- 
being is a definite sort of being which, however, is one of being-present-at-hand rather than a being-of-persons- 
in-the-world. In the being-of-persons-in-the-transcending -subjectivity-objectivity-in-personal-existence, the  not- 
being _ is not a present-at-hand-not-being of a missing or not-yet object or subject, butisa __not-being 
which remains distinct from any not-being or not-having-been present-at-hand. It is rathera notness of the 
potentiality of being persons in which every person is one who always stands in one possibility or another, and who 
as such is, at the same time, not other possibilities. 


Another dimension of the not-being in personal existence isthe not-yet-being _ what one becomes 
(actual-authentic-essential) while at the same time being-potentially what one becomes. The directionality of 
this not-being _ is from potential to actual. Creation ex nihilo in personal existence is a bringing forth of the 
essential ways of being of a person in his transcending-subjective-objective-potential for being-himself-essentially- 
and-not-other possibilities. This being-himself-essentially is brought forth miraculously in the personally-being-in- 
each-other-of-God-and-men-in-crisis. 


Miracle 


A miracle is essentially neither the remarkable manipulation of objects in an awe-inspiring way which is 
obviously perceived as divine by positively being beyond human capacity, nor is it a projecting of a conception of 
God as acting into unusual and remarkable events whose actual source is rather a personal projecting of one s self 

asGod _ into these events. A miracle is essentially a trans-subjective-objective-being-in-one-another of God and 
men, Its context is the creative bringing forth of essence in personal existence. Its mode of existence is crisis and its 
resolution. The objective and subjective correlates of personal existence are either so evident (objectivity) or so 

ideally _ persuasive in the refinement of sophisticated deliberation (subj eae that crisis is usually overlooked 
as the primary mode of existence through and in which their miraculous transcendence is enabled creatively to bring 
forth essence in personal existence. Crisis is the breaking down of the worldly security _ of objectivity and 
subjectivity and the establishing of personal existence rather on the more fundamental basis of the miraculous 
being-in-one-another-personally-of-God-and-men, in whose mode essence emerges in personal existence in the 
most appropriate ways. 


Prophecy 


When prophecy is presumed to be the accurate prediction of the space, time, and circumstances of 

objective _ events or the imaginings of a person which are grounded in views or insights left mostly or wholly to 
his subjective discretion, then the essence of prophecy is not yet manifest. It is disclosed in the recognition that 
lives are more than objective-subjective functioning. The whole of life is greater than the total of its objective- 
subjective parts . Understanding the meaning and significance of lives analytically-synthetically is, 
consequently, inadequate. Prophecy is a trans-subjective-objective envisioning of the meaning and significance of 
lives, and to the extent that it 1s so is more adequate in understanding this significance. Prophecy is envisioning. En- 
visioning( in -visioning)is seeing moreandmorethe meaning of life through and in life 
( in appearances and impressions). Envisioning life is in living. Envisioning life in living and the 
unveiling of livesin seeing shows the meaning of life more and more. Living is being- in -each-other- 
essentially. This seeing more and more the meaning of life arises in being- in -each-other-essentially, i.e., 
envisioning, which is essencing. Essence is the always characteristic way or ways of being-in this case of persons. 


This showing and seeing more and more of life in its meaning is not automatic. It arises existentially in the 
devastating dynamic of being alive in each other essentially, which is not content to rest (though it is going 
nowhere _ in the sense of achieving what it is not. Tense and worried uncertainty asto how it will all come 
out isconsequently unessential though existentially significant). 


Real(ly something) by God. Butisitnot possible — thatjust at this point is to be found that kind of 
confusion in which worshipping persons as creatures who are deemed to be entities who are _ caused to be 
persons and otherwise are-nothing-at-all ,anda Creator that — caused thecreaturetobe as 
contingentto it from  nothingatall ,is really _ the idolatrous atheism? 


i Andisitnot possible that another closely related, delicate, and yet critical confusion is encountered at 
$ point? 


Traditionally it is said that, in his confusion, man _ worships the creature (himself) more than the 
Creator becauseheis afallenbeing, thatis,heis fallen away fromhis Creator .But possibly the 
first (ecstatically), and in that sense more crucial point here, is that he is _fallen-away-from-himself and so is 
fallen-away-from-his-creator and can only authentically be restored to both _ by envisioning more and more 
adequately the nature of and overcoming of his estrangement from himself as atthe same time _(ecstatically) 
prerequisite to all reconciliations in personal existence. 


But how is one to decide between these critical atheistic idolatrous-personal confusions? A vocation of 
metalogical postclassical prophecy is a tracing of this confusion with the modest hope of uncovering more 
delicate in -sight into _ thetheological problem of understanding _the annihilation of man 
toward implementing ecstatically (an understanding of ) thecreationofman and an 
understanding of the creator .The present eraof  thedeath of the practical-everyday God 
and the death of The LogosGod is asign ofaneraofthereemergenceof eros andof somesortof 
possibility of and need for and manifestation of a transcending-metalogos-metaeros 

care-ful grasp of (a) Divine dimension(s) in personal existence. 


A metalogical question of Divine and Human creativity is whether or not traditional perspectives imply 
that the creation of manis simply aproduction as produced byan_ extemal Divine _ (present-at- 
hand) source of contingency or anexternal will © imposedupon personalexistence arbitrarily or 

creating personal existence arbitrarily . Do these perspectives on _ the creation and annihilation of man 
involve implications of such a delicate and critical nature that persons so comporting themselves toward what 
they have considered tobe their creation and Creator are not, but are rather comporting themselves toward 

anannihilation ( spiritual ) of themselvesand of their creator and creation in 
their existence? 


Divine and personal existence are traditionally related in a way which overlooks, and so misunderstands, 
possibilities of meaningful and significant relationships § between ( in )andaspects of 
thetwo whichare seen tobe possibilities whenone sees creation and creativity tobe 
possible dimensions both — of Divineand personal existence. Intheir fleeing from in being- 

lost intheir fallenness , men have traditionally so focused their attention on being fallen beings because 
they are fallenaway from theirCreator _ that they have for the most part overlooked the meanings of 
being-fallen | from themselves, and so have overlooked _ possibilities of reconciliation in 
theirown creation andpersonal clues towardbetter understanding of _ themselves and their 
Creator .Intheir fleeing from themselvesin being-lost in _ the fallenness of their falling away 
from themselves as to who they themselves essentially are in their own ways of being-themselves essentially, 
persons have overlooked themselves as anessential clue tothe possibilities of _ being-in 
and seeing divinedimensions in _ their personal existence. Another way of referring to what has been 
traditionally overlooked is to observe that neither the cosmological nor the ontological nor the teleological 
arguments forthe existence of God canbeappropriately relatedto the  personalexistence and 
annihilation and creation of ( in )manunless, until, and to the extent that ontologies of 
the _ personal existence of man are manifest. Unless and until personal existence is manifest 
ontologically _, these arguments are still essentially meaningless and insignificant regarding it . 


So, from the perspective of metalogical postclassical prophecy, the philosophico-theological tradition of 

arguments for theexistence of | God andagainst idolatry and atheism arestill too 

immodest andtoo simple . Postclassical metalogical modesty is not presuming to know _ that 

God exists or what is , and so presuming to know what it means to say God created 
maninhis ownimage, without first clarifyingthe personal existence _ side __ of the question 
ontologically as well as the Divine side — at thesame time __(ecstatically). A vocation of metalogical 
prophecy is a theologically modest dismantling of these philosophico-prophetic dimensions to envision 

something of prophetictheology in the light of a developing ontologico-sociologico-anthropology of 

personal and divine existence in itself ( themselves _), In dismantling this tradition to the 
source of how persons comport themselves toward themselves in this tradition, metalogical prophecy finds a 
delicate yet critical confusion between creation and annihilation . What is implicit in this tradition in 

understanding that © Godcreatedmaninhisownimage isthe implication — usually inadvertent 
thatthis creation was (is) apresent-at-hand — bringingintobeing of a present-at-hand soul 


CHAPTER 11 - Prophetic Theology 


Theology traditionally presumes that until one knows ~~ what God _ is one cannot know much, if 
anything, about the meaning and significance of human existence. When one becomes aware of the significance of 
this theological concern, he proceeds to findout © what God __ is to come to know the meaning and 
significance of his own existence. 


In preclassical prophecy, God is revealed simply _ to be the Creator and Sustainer of the world, including 
human existence. Manisa created — contingency toGod,andwhenhe findsout what Godisand 
comes toknow who _heis, man finds that he is simply acreature who should be (but sometimes 
isnt) devoted to serve and worship the Lord(s) and supplicate him (them) continually for his welfare. This 
practical-everyday theology is object-oriented and sees God objectively. Itis prone (when necessary) 
to the cosmological (or cosmological type), and to some extent the teleological (type), argument for the 
existence and nature of God. Implicit ineach of these arguments isthe viewthatmanis created 
from _, and the purposes in his existence arise in one way or another from , thecosmos as created 

by God. Making these views explicit, worship and supplication and service are astrological and 
anthropomorphic in the sense that God and the cosmos and our lives withinthe cosmos are purposeful 
like we understand them to be. 


Classical prophetic theology is rare and unusual. Its transcending-subjective-objective vision is a poetic- 
prophetic envisioning of the divine glory filling the whole earth, but the people are dwindling away unaware 
for their ears are too heavy and drowsy and their eyes wander too much and are too proud and their feelings are too 
dull to behold the divine glory. Divine creative activity is not spoken of as a bringing maninto being. Divine 
creativity is always the bringing into being of the gathering together of the sons and daughters of God and Israel 
from their darkness into his light which then brings forth their light. 


Postclassical logical theology is subject-oriented and sees God subjectively . It is prone to the 
ontological and to some extent the teleological argument for the existence and nature of God. Thatis, if 
one thinks aboutit _, it becomes self-evident and noncontradictable that © God (the highest) (Being- 

itself ) exists ,fromwhomall other existence _ is derived (is predicated), including its 
purpose. § Worship hereis _ logical awe. 


Both practical-everyday and logical theology begin from thepremise God created man in his 
ownimage by making certain formal andinformal abstract _ presumptions regarding the meaning and 
significanceof God and create and man and _ image. 


Both implicitly and explicitly, and formally and informally in the Hellenistic-Christian tradition, God is 
takentobe that omniscient, omnipotent, omnibenevolent, ultimate, eternally unchanging, transcendent (but 
[somehow] occasionally imminently intervening § miraculously inhumanhistory) Reality to 
which all other Reality is contingent and without which it would benothingat-all . 

Creation istakentobe that | coming-into-being (as Reality )whichotherwise is - nothing- 
at-all andwhichis createdas  contingentto and causedby | God. Manis comported toward as 
anentity created by God, but in the special way of having been created in the image of God either 
(insome sense) objectively or subjectively (asarational entity) or perhaps as both objectively and 

subjectively (insome dualistic sense or another). 


One not subscribing to or having reservations about this theological tradition is looked upon as being 
atheistic and idolatrous. But the metalogical prophetic question here is whether or not _ the creation and 
annihilation of man and the nature of personal existence itself and divine dimensions in personal 
existence _ are yet envisioned delicately and critically enough that we are at this point so far beyond idolatrous and 
atheistic confusion that it is now clear that man was created (came-into-being) and otherwise was (is) 

nothing-at-all by that ( logically — highest inall categories) God to whomheis 
contingent as thecause ofhisReality ( Being ). 


It is precisely at this point that one encounters what has not been considered to be, yet what is 
nevertheless the very delicate and critical question of certain facets of the nature and possibilities of (theological) 
pride and humility in personal existence. Idolatrous atheistic and, so, destructive pride is taken to be — worshipping 
the creature more than the Creator insuchawaythat creature is presumed Cogically) necessarily to be 
that entity whois causedtobe and otherwise _is-nothing-at-all and Creator resumed (logically) 

necessarily tobe thatentity that | causedthecreaturetobe from (an ale who would otherwise 
be) nothing atall . So, then, appropriate humility is taken to be the comporting of oneself toward himself and 
the acknowledgment of himself to be nothing-at-all exceptasheis contingentto ,andsois caused tobe 


Unveilings of life occur in proportion to, and to the extent that, living enables itself and is enabled to see. In 
this seeing _, persons see more and more as they are in the transcending: subjectivity-objectivity in which they 
are. Living is enabled to see the significance of life more and more through and in the contrast of crisis (hell, 
incompatibility, destruction, etc.) and peace (heaven, compatibility, correlation, construction, reconciliation, etc.). 


All personal perception involves visibility _, ie., that which can be apprehended in vision __ that is, in 
envisioning. To the extent that a person is envisioning the meaning and significance of his world, he is in prophecy 
that is, in vision. Persons vary greatly in their consciousness of being in vision and in their abilities to nae it 
visible. Envisioning is both passive and active: active to the extent that envisioning involves the effective 
participation of the seer in his world (overseeing) and passive to the extent that his participation is ineffective 
(underseeing). 


The illusions of objectivity and subjectivity include the i ioe thet that envisioning is neither desirable nor 
necessary nor possible. The disadvantages of these illusions include their tendencies to thwart the trans-subjective- 
objective envisioning of the significance of the lives of persons, i.e., of — being-in-prophecy 


Man 


The primary existential foundations of mens inhumane relationships are their considering and 
manipulating of themselves and each other as objects present-at-hand and their subjective isolation from one 
another. Humane relationality is grounded in the trans-subjectivity-objectivity-of-being-in-personal-existence in 
which these inadequacies break ian . In this destruction of naive objectivity and traditional ontology, persons are 
gradually more and more sensitive of and responsive to themselves and each other essentially in their existence. 
Being-in-each-other characteristically involves them in judging, understanding, concem, peace, conciliation and 
reconciliation, marriage, friendship, love, fruitful compromise, acceptance, etc. This is not to say that these unions 
sere are of complete conformity or exact equality. They are, however, essentially vitally tenable 
conabitations. 


Humane relationality is also the foundation for an understanding of mystery in existence more adequate than 
the frequent confirming or denying of it as superstition or magic. Mystery in life is not so much that which is 
incomprehensible or inexperiencable or wondrously manipulable as it is those ways of being-in-life which are, but 
only arise between and in __ persons in that dialogic relationship of being-in-each-other whose common 
denominators are thereby more and more essentially understood, even though these understandings show 
themselves as neither objectively demonstrable nor subjectively imaginary, and though no technique for 
solving technical problems can make them known. 


God 


The conceiving of God or the essence-existence (presence) of God or various kinds of evidence or 
indications thereof as objectively perceivable, or the accounting for those events which are privately perceived as 
remarkably extraordinary by postulating God as acting therein _in varying forms and combinations of both theism 
andatheism have not yet penetrated to the more primordial significance of the meaning of God in the world. 
This meaning of the presence of God is grounded in the ultimate significance of a personal _ being-in-one- 
another (one of whose dimensions is wtimate or better, essential concern) and is trans-subjective- 
objective-being-in in its way of being: that is, it has the character of wholeness and oneness as well as twoness and 
manyness without, however, complete conformity or exact equality in all of its dimensions while being essentially a 
vitally tenable cohabitation. In this character, it is also ultimately or essentially creative, comforting, negotiating, 
mysterious, involved in evil, disciplining, testing, penetrating, destroying, sacrificing, reconciling, redeeming, 
blessing, cursing, marrying, divorcing, just, merciful, passionate, etc. 


This personal being-in-one-another _ of God and men is subject to the charge of anthropomorphism. The 
advantage of this charge is in its recognition of the weakness of an exact equation of God as personal with the 
objectively corruptible existential aspects of mens existence. Its disadvantage is in its overlooking of the trans- 
subjective-objective- in  -ness of the existence-essence (presence) of God and men as _ being-in-one-another 
with its corresponding lack of awareness of this dimension of the meaning and significance of human existence. 


Personal-Being-‘In’-One-Another 


The most basic problem of understanding the ontological situation o Faia ert being-in-one-another is the 
problem of seeing the ontological difference between this being-in and being-in of a spatial 
(_ substantial ) in-one-another-ness _ of things present-at-hand. By present-at-hand-being- in 


(substantially ) is meant the relationship of being which two entities extended in space have to each other 
with regard to their location in that space. Both the water in __ the glass and the ot in theclosetare in 
space and at a location, and both in the same way. Being-in-one-another-personally, how ever, is a personal 
way of being whose way of being is not exclusively spatial, though one can and often oes so understand this to be 
the ae of ones self and others from the fact that there is a spatial aspect of being personal which is noticeably 
visible. 

At the same time, personal-being-in is not to be explained ontologically by some ontical characterization, as 
if one were to say, for instance, that it is a spiritual property, and that man s_ spatiality _ is a result of his 
bodily-corporeal nature. Here again we are faced with the being-present-at-hand-together of some such spiritual 
Thing along with a corporeal Thing a procedure motivated metaphysically _ by the naive supposition that 
mans, in the first instance, a spiritual Thing which subsequently gets misplaced into _ a space. Being-in-one- 
another-personally is rather a personal way of being which one should not think of as the being-present-at-hand of 
some spiritual Thing or corporeal Thing in an entity which is also present-at-hand. This personal way of being 
is not the same way of being as that of those entities whose way of being is being-present-at-hand. 


Being-in-one-another-personally is thus an expression for the way of being of persons, whose beings-in-one- 
another are among their essential ways of being. This personal-being- in _ is nota spatial relationship of being- 
present-at-hand but is rather a personal way of being whose ontological categories are not spatial and temporal 
present-at-hand-ness but are rather personal existential categories. As an existential, being-in-one-another never 
means anything like the being-present-at-hand-together of Things that occur. There is no such thing as the _ side- 
by-side-ness _ of one person with another person who thencome into eachother as entities present-at-hand. 
Persons are in-one-another existentially, i.e.,interms of an in-ness which is not present-at-hand. Not until we 
understand being-in-one-another-personally as an essential way of being of persons whose categories are existential 
can we have any insight into the personhood of persons. 


At the same time, another basic problem of understanding the ontological situation of personally-being-in- 
one another is the problem of seeing the ontological difference between this being-in as a being-in-the-world and 
the being-of-the-present-at-hand-in-the-world, When one person is_ in another, it is not the case that ones 
own person is proximally present-at-hand-in-the-world-al ong-side the other person who is also proximally present- 
at-hand-in-the-world and then somehow come tobe in each other. Personally-being-in-the-world is a different 
way of being than being-present-at-hand-in-the-world. By _ others _ is not meant here everyone else but me 
those over against whom the I _ stands out. They are rather those from whom, for the most part, one does not 
distinguish oneself those among whom one is too. This being-there-too with and in themdoesnothave 
the ontological character of a being-present-at-hand-alone- with -and- in -them within a world. This 

with and in_ issomething of the character of personhood; the too means a sameness of being as 
circumspectively concernful being-in-the-world which is grounded in care. By reason of this with - in - 

1ike _ being-in-the-world, the wonld is always my concernfully being-in and sharing-with others our personhood 
in care. This being-with-and-in-each-other-personally is disclosed within the world of personhood because each 
person is essentially being-with-and-in-each-other personally. This being-with-and-in-each-other is an existential 
characteristic of personhood even when factically no Other is present-at-hand or empirically perceived. Even a 
person _s being-alone is being-with-and-in-each-other-personally-in-the-world. The other can be missing only in 
and for this being-with-and-in-each-other-personally-in-the-world. On the other hand, and at the same time, a 
person can be-alone even if there are several other persons both present-at-hand and in him. So being-with- 
and-in-personally are not based on the occurrence together of several subjects or objects . Even, however, 
in our being-alone they are there with and in us or else there would be no being-alone or being-missing, both of 
which are possible only because personhood is being-with-and-in-each-other-personally-in-the-world. 


When a person directs himself toward another person, he does not somehow first get out of an inner 
sphere in which he has been proximally encapsulated, but his being is such that he is always outside alongside 
persons which heis also with -and- in -a-world-together. Nor is any inner sphere abandoned when a person 
is with and in another. Eventhis _ being-outside-with-and-in-another isstill inside; that is to say, 
itisitself inside asa being-in-the-world-with-others. 


The fact that persons can _ have a relationship with one another _ is grounded in this most primordial 

phenomenon of being-in-one-another-personally-in-the-world. It follows that this primordial being-in is not a 

property which persons have or sometimes have and sometimes do not have, and without which could be just 
as well as they could be with it. It is not the case that each person is and then has, by way of an extra, a 
relationship-of-being toward each other in a world _a relationship which he provides himself occasionally. A 
personis never proximally anentity whichis, so to speak, free from this being-in, but which sometimes has 
the inclination to take up a relationship _ toward Others and the world. Taking up relationships toward one 
another in the world is possible only because persons, as being-in-one-another-in-the-world, are as they are. This 
state of being does not arise just because some person is present-at-hand outside of another person and meets up 
with him. Such persons can meet with one another _ only inasmuch as they are primordially in-one-another-in- 


at-hand substantial being-in. of Reality which personal existence essentially is not onthe other. 
Whenever one sees through _ this confusion, he sees the sociological creation and annihilation of man 
taking place in persons __ being-in _ themselves and each other care-fully. 


When one is not envisioning the sociological creation and annihilation of man taking place _in 

persons being themselves in themselves and each other care-fully, there are critical aspects of sociological 
confusion pertaining to the meaning and significance of personal existence in additionto _ the problem of the 
imminence and transcendence of a contingently-present-at-hand dualism. For example, an appropriate 

correlation _(being-in-one-another-personally) in the individualizing and grouping and 

universalizing persons in their existence is problematical . Underlying _ the sociological presumption 
that persons are sociologically among each other as contingently-present-at: stand, andassuch exist as 
contingently-present-at-hand, is the presumption that all men are simply universally alike or are at least potentially 
the same. Logically, it seems as though, since all men as men are men, then all men are alike, at least potentially. 

The project ,then, of thecreationofman isseentobe  thecreation of manin the image of... whether 
itbe inthe image of God for which asa child of God he is potential, or inmy ownimage for whichas 
being human like the rest of us he is potential, or inthe image of The Ideal Man for which as a rational 
perceptor he may knowhimself and so be himself (and is potential). When persons relate _ to each other in 
away which is taken to be sociologically adequate and helpful and creative by presuming them to be _ potentially 
the same as human beings (with the implied contingency- as _-present-at-hand) and so to bea 

creating persons (in the image of ) ,whatit tumsouttobe is ce ject of pee persons 
(violently) in which an attempt is made to mold ( create )thelives of eachother as producing 

something socially desirable (violently) as being-contingently-present-at-hand (violence). 


Metalogically, personal existence does manifest itself universally in the sense that persons are 
essentially themselves in their own ways of being themselves essentially in one another in their own care. The 
effect of this manifestation, however, when envisioned care-fully , leads persons to relate to 
one another sociologically in ways which are not contingently-present-at-hand; ie., they are not busy creating 
each other as contingently-present-at-hand in their own contingently-present-at-hand images (nonviolently). They 
are rather coming-to-be-in-one-another-in their own ways of being-themselves-essentially so care-fully _ that 
they group and _ individualize themselves together in such a way that they find their own most 
appropriate group in which they most appropriately exist (nonviolently). 


What, then, is considered from the perspective of contingently-present-at-hand sociology to be unjust 
inequality frequently tumsouttobe  justinequality ,andwhatisconsideredtobe just equality 
frequently turnsouttobe  unjustequality .Both unjustinequality and unjustequality § tumout 
to be aspiritual annihilation (violence) in personal existence. Both just equality and just 
inequality  tumouttobe — aspiritual creation (nonviolence) in _ personal existence. 


When, then, one sees through _ the sociological view of the creation and annihilation of man as the 
unjust inequality and just equality of the substantial -contingent-present-at-hand grouping as universalizing of 
man as being persons (violence), he envisions a universalizing of manin grouping him in such a way that the 
just inequality of persons is a being-free to be-in-one-another _ existentially in their own care in such a way 
that they are individualized and grouped most appropriately according to their own most essential ways of being 
themselves essentially in themselves and each other personally (nonviolently). 


What _ personal (both anthropological and sociological) potential is essentially, then, is persons own 
ways of being themselves essentially in themselves and each other in their own care in such a way that they are 
finding and becoming who they essentially are in themselves and each other in their own most appropriate 
groups of being in and with and for themselves and each other in their own care. 


Sociological creation in personal existence takes place whenever this personal potential is 
realized ; sociological annihilation in personal existence takesplace whenever it is not . 


possible _ that precisely at this point is to be located a critical factorso far overlooked _ as a necessary 

ingredient _ in creating social justice? Perhaps these attempts to create justice as contingently- 
present-at-hand to (absolute) transcendence have endowed themselves with values which are characteristics of 
those entities which have the kind of being possessed by Things and have not yet reached ontologico- 
anthropologico-social values. 


If we _ attribute social value to man, then this should be conceived in terms of the kind of being he 
is. Personal existence does not reveal itself phenomenally to be essentially a being-contingently-present-at- 
hand, andso a sociology of personal existence is not most adequately so understood _. To be enabled to 
account more adequately forjusticeand its — creationandannihilation and its most appropriate 
sociological transcendent setting in personal existence requiresa dismantling of sociology in such a way 
that the nature of transcendent-ontologico-anthropologic phenomenologico-sociology in personal existence as 
not contingent and not present-at-hand is a primary consideration. 


When one objects tothe too socially aloof and  atheistically prideful __ possibility _ that persons 
are sociologically created and annihilated from  theirown _— always "already _being-in __ their 
own creation and annihilation as being personally noncontigently-self-subsistent, he is still viewing them from the 
perspective of personal existence s being contingently-present-at-hand as acertainty whichis obvious 

from what everyone sees and knows tobeacontingencyto birth and death from 
which persons are sociologically contingent to each other. From this perspective, noncontingent-self-subsistent 
personal sociological creation and annihilation certainly appearstobe impossible _ since it does not 
account for the sociological transcendence obviously occuring among persons. What this view still 
overlooks is nonsubstantial existential = being-in one sown care in one sown personal 
existence as not being contingently-present-at-hand. 


Metalogical prophecy begins here by introducing the possibility _ that sociological transcendence is 
grounded essentially in persons  being-in themselves and each other transcendently in their own care, 
rather than transcendently being-among __ each other as contingently-present-at-hand. In the personal 

existentiality of sonal existence, oneis lost (annihilated)or found (created) in hisown 
ways of being himself essentially in  hisown care. Assuch, personsare always already at 
the same time (ecstatically) transcendently in oneanother  existentially in the creation and creating 
and annihilation and annihilating of themselves in their own ways of being themselves in themselves 
and each other transcendently in their own care. 


Whereas attempts to find humanexistencetobe substantially _ present-at-hand as contingent 
continually face irresolvable problems of where — theReality isand where  theconnections arein 
the dualisms of the objectivity-subjectivity and Ideality-Reality and physical-metaphysical and imminent- 
transcendent and one-two-many aspects of Reality , they arenolonger problems whenever the 
manifestation of the reality of persons existence in the _ existentiality of their owncare in 
themselves and each other is envisioned, since personal existence essentially is metalogically in its own 
care as a nonsubstantial noncontingent personal transcending existentiality. Thisis no 
problem since, in theirowncare in oneanother, persons are at the same time (ecstatically) both in 
and transcending themselves and each other. Whereas, in the substantiality of that which is contingently-present-at- 
hand, it seems likely that something must be eithertranscendentor imminent ,inthe  existentiality in 
persons ownpersonalcare in themselves andeach other, this either or isnot binding inthe 
essentially metalogical nonsubstantial non-contingent non-present-at-hand world oof care. In car, 
oneisboth in himselfand in eachother transcendingly atthesametime  (ecstatically). 


Personsare in-creation in oneanothertranscendinglyinthe existentiality of theirown 
ways of being themselves essentially. As such, they create and are creating and annihilate and are annihilating 
themselves and each other transcendingly in theirownways of _ being themselves essentially. They are 
creating themselves and each other existentially whenever they find themselves, and are themselves 

existentially in theirownways of being themselves essentially in themselves and each other 

in their own care. They are annihilating themselves and each other existentially wheneverthey lose 
themselves and are not themselves essentially | in theirownways of _ being themselves essentially 

in themselves andeach other in theirowncare.Whenthey lose themselves and so annihilate 
themselves, they tend toward asking themselves what  TheSelf is. TheSelf is mot (a) what 

it is. A personis himself essentially only in his own ways of being himself in himself 
and others essentially in his (their) own care. 


The socio-ontological confusion regarding the sociological nature of personal existence and _ the 
sociological creation and annihilation of man __ arises here from the difficulty of envisioning the delicate yet critical 
distinction between the personal existential  being-in _personsin themselves and each other in 
their own ways of being themselves essentially in their own care onthe onehand _, and the contingent-present- 


the-world-personally already. In its very possibility, this having a relationship with one another _ is founded 
upon the existential-essential state of being-in. Because persons are essentially being-in-personally, they can 
discover, encounter, and know themselves and each other existentially (which is existentiality), andthus have a 
relationship with each other in the world. 


The ontological foundations of this being-in-one-another-personally-in-the-world is the primordially 
concomitant oneness and twoness and manyness of personhood in worldhood. Traditional approaches to the 
problems of monism, dualism, and pluralism have attempted to make too exclusive an attempt to separate them and 
then consider one or the other to be more real and more essential in defining and characterizing reality to facilitate 
an adequate understanding of reality. This is not to say that a subjective-objective dualism is not the most feasible 
approach to a scientific (physics-chemistry) way of being and solution of certain practical problems. It is not, 
however, sufficiently primordial for an adequate understanding of personhood in worldhood. The attempt to transfer 
this substance -oriented scientific subject-object dualism to understand personhood does not allow for the 
primordial nonsubstantial oneness, twoness, and manyness of personhood in worldhood. This primordial 
nonsubstantially concomitant oneness, twoness, and manyness of personhood in worldhood is grounded rather in 
the nonsubstantial resolute care in which persons essentially are, in whose ground there is no dualistic separation of 
subject-object like that which appears in the spatial-temporal-substantial world that is present-at-hand. 


Each person is with and in one another in the resolute care of his own temporalizing existence in such a way 

that care in one another is at the same time one, two, and many. Careis that in which persons are both 

open and bright and clear _, inand for themselves and each other. Only by this clearness, brightness, 
and openness is any illuminating, any awareness, seeing ,or having possible. Being with and in 
each other in the world is essentially care. Care is not simply an isolated attitude of the I toward itself. Care for 
and in and with oneself and others is ontologically and always being-already-in-and-alongside and-ahead-of and- 
outside-of-oneself-and-others-in-and-for-themselves-personally in such a way that it is possible for each person to 

have _ factical attitudes and be in  factical situations of willing and wishing, urge and addiction, concern and 
solicitude, possibilities and potentialities, circumspective deliberation, resolute anticipation of ends, understanding, 
states of mind, and discourse with each other. All of these attitudes and situations presuppose care. 


A person, then, isnot andneveris a mereurge to which otherkinds of controlling or guiding 
behavior are added from time to time; rather, he is always care already. Persons are themselves in their own ways of 
being-in-and-with-and-for-one-another-personally-in-the-world, always being-already-in-and-along side-and-ahead- 
of and outside-of themselves and-each-other. 


Essence ‘In’ Existence 


Speculation and Phenomenology 


Understanding the nature of essence- in -personal-existence is perpetually hampered by confusion in 
assessing the most appropriate relationships between and circumstances of application of abstract speculation and 
concrete phenomenal personal-being-in-the-world. Abstract philosophical speculation is a complex analysis 
grounded in the drive to identify and characterize essence and existence by precisely distinguishing between them. 
This form of philosophical analysis is in turn grounded in the intense striving for epistemological certitude through 
the establishing of universal categories for iecstandlnge on which dependable, unchanging, certain, even absolute 
analyses of the meaning and significance of the cosmos might be based and made publicly understandable and 
demonstrable. This abstract philosophical speculation is most efficiently facilitated by being carried out of an 
ontology in which being-in isa __being-in of aspatial( substantial ) inoneanotherness of things 
present-at-hand(_ substantiality ). This premise, however, remains at least for the most part undisclosed in 
traditional ontology. 


Traditional ontological speculation is also grounded in a mode of temporality which considers the essence of 
time in terms of a regular and predictable succession of events, i.e., objective time. This premise also remains 
undisclosed in traditional ontology. This form of temporal speculation is founded in the powerful human urge to 
establish origins _, which in turn is closely linked with the desire to establish causal connections, which are both 
grounded in the objectively oriented first impressions of everyday living. Grounding an understanding of the 
cosmos in traditional spatial and temporal categories is at the same time an efficient mode for explaining motion 
and change, and consequently human freedom. Motion is sometimes said here to be the factor which distinguishes 
the realm of existence from that of essence. Early modern attempts at a reconciliation here by proposing that 
existence is the being of essence and that therefore existence can be called essential being _ are still grounded in 
this spatio-temporal cosmology. Freedom, values, properties, and qualities, in this cosmology, are said to be 


essentially bound up with the succession of temporal events in a present-at-hand spatial dimension. 


Essence as a way of being in personal existence, however, is a way of being in which essence is 

in existence. Neither the that-it-is northe what-itis ofessence- in -existence are to be best 
understood on the speculative basis of grounding this understanding in traditional spatio-temporal modes of 
explanation in which they are developed from speculations of cosmological origins and causal connections. To do 
so is to subsume persons under cosmology. This mode of reconciliation is inevitably fraught with the difficulties 
which appear in attempts at reconciling heterogeneous elements. Essence shows itself in existence. A formula 
proposing to show either that essence precedes existence or morerecently that existence precedes 
essence attempts to show the significance of human existence on grounds contrary to and basically irreconcilable 
with what actually shows itself. These kinds of dualistic explanatory modes of fracturing human existence are never 
able appropriately to locate the connections necessary to see it adequately in its own ways of oneness, twoness, and 
manyness. 


Significance and Freedom 


Essence-in-existence is always the characteristic ways that persons-are-in-one-another. Its oneness and 
universality is in its always beingin-each-other-personally. Its twoness is in its being-in-each-other. Its manyness is 
in the essential difference of the way which each person essentially is in his existence in being with and in each 
other. 


The significance and freedom of each person is in the ways in which they are essentially- in -each- 
other-in-their-existence as are also the significance of his values and qualities. 


A Myth of Painters 


The significance and freedom of personal-being- in -one-another-essentially may be expressed 
mythically. 

All persons are painters. 

Their artistry is characterized by more and more artistic maturity. 

In the maturation of artistry we find that: 

persons are always painting: 

no two paintings are ever exactly the same; and 

each painting of every artist is always characteristically his own, 

may always be so identified, and always represents himself showing himself essentially-in-his-existence. 


The Meaning of God-in-the-World 


Abstract speculation has defined God as completely actualized potential, as being-itself, as 
unconditioned being. It is said that the being of God cannot be understood as the existence of a being alongside or 
above others. God is not a being, for if he were he would be subject to the categories of finitude, especially to space 
and substance. Even superlatives applied to God, it is said, place him on the level of other beings. For some, God is 
the answer to the question implied in man_s finitude, and also that which concerns man ultimately (Tillich). This 
does not mean that first there is a being called God and then the demand that man should be ultimately concerned 
about him. It means that whatever concerns a man ultimately becomes God for him. The attempt at reconciling 
transcendence and imminence here is made by proposing that on the one hand it is impossible to be concerned 
about something which cannot be encountered concretely, and on the other hand ultimate concern must transcend 
every preliminary finite and concrete concern. This, it is said, is the inescapable inner tension in the idea of God. 


These speculations do not adequately account for either the objective correlates or the subjective correlates 
or for the transcending-subjectivity-objectivity-of-God-and-men- in -existence. The project of determining the 
meaning of this existence is inevitably frustrated when founded upon the locating of God as he is in himself, and 
then men as they are in themselves, and then the relationship between the two. This frustration is basically the same 
as that of the perennial philosophical attempt to conceive the subjectivity and objectivity of man adequately in an 
analysis pursued by an attempt to separate the two distinctively. 


The paradoxical answer to this frustration is that God is not as he is in himself, and neither are men nor is 


CHAPTER 10 - Prophetic Sociology 


When metalogical prophecy speaks ontologically and anthropologically of a person _s noncontingent-self- 
subsistent certain possibility in personal existence of creating and annihilating himself as to who he 
is in his own ways of being himself essentially from hisown always already —_ecstatically 

being-in _ his own creation and annihilation, it sounds as though this were necessarily an advocating of an- 
absolute-self-sufficient-self-subsistent-nontranscendent individuality which as such ought to be criticized as too 
susceptible to the intuited frailties of epistemological solipsism and idolatrous-atheistic-theological pride and 
personally destructive antisocial aloofness. And what seems simpler, for example, thanto understand the 
sociology of the creativity ofjusticeas something which of necessity transcends noncontingent-self- 
subsistent personal existence so that the distortions in the idiosyncrasies of one _ s antisocial aloofness and personal 
pride may be overcome to the welfare (salvation) of both society and theindividual himself? 


For practical everyday sociology, the power of creating justice is the proper divine- human 
coordination of practical everyday events in the Reality _ of the everyday world through the proper 

practical means. Everyday men sense their sociological relationships with one another to to 
some extent inappropriate and inauthentic. Historically, menhavebeen known to create social 
injustice _ by engaging themselves ina course of conquest and annihilation _in pursuing what to them were 
theirown best creative interests .Thosethus conquered and annihilated have hoped for and 
sought the overthrow of their conquerors to restore and create what to them were conditions of peace and 
social justice previously violated. Practical (and Divinely revealed) laws deemed sufficient for the 
implementation of creating justice ifonlymenwouldlivethem are the Ten Commandments and the 
Golden Rule. These practical (and Divinely revealed) laws (somehow) transcend individual, and to some 
extent social, lives to wach these lives must conform to create social justice. And yet human history seems to 
show approximately thesameold unevenratioof success and failure in __ the creation and 
annihilation — of justice, presumably because men will not conform. 


For Idealism (and in a modified form for Hellenistic Christianity), the movingpower behind the 
creation of justice is Ideal Justice. Hellenistic philosophical Idealism, for example, sees the danger of sophism, 
ie., ethical relativism, lurking behind and periodically coming to the fore inthe annihilation of justice in 
practical everyday efforts to create social justice. Somehow, practical everyday laws are not founded and 
expounded securely enough to overcome the destructive chaos of ethical relativism. Situations inevitably occur 
which are not quite covered _ by the established laws. In seeking a more secure foundation upon which social 
justice might be created , Hellenistic Idealism discovers _ logical(ly) absolute Ideal forms of truth, beauty, 
and justice which transcend everyday life. And these absolute forms are susceptible to philosophical perception and 
subsequent disbursal thereby to mankind in creating _ justice. These absolute Ideal forms of truth, beauty, and 
justice have a common denominator of harmony (harmonics) and balance. Justice is created by discovering the 
harmony inherent in absolute justice and bringing life individually and socially into conformity with it. Failure in 
r cealits justice in human history is presumably due to lack of sufficient philosophical perception and 

sbursal. 


For Hellenistic Christianity, justice isa practical Ideal-Divine production .This production 
combines practicality and Idealismby grounding thelaws securely _ ineither Ideal-Divine or Divine- 
Ideal transcendence. Either God is Truth or Truth is God as absolute dispenser ( Creator _) of absolute justice. 
Justice is created _ by bringing life individually and collectively (socially) into conformity with the absolute 
Truth of absolute Divine Justice. Failure in establishing justice in human history (its annihilation _) is 
temporary, whose explanation is problematical, especially in the context of the problem of evil and the Hellenistic- 
logical descriptions and analyses of God in the tradition. 


Each of these ways of viewing the creation and annihilation _ of justice see something (absolute) 
transcending (a person s) human existence and see (a person s) human existence as that (something) which 
must conform as contingent to this transcendence (absolute) as prerequisite to _ its being 
possible . And so justice in personal existence is takentobe created  contingentto that 
Reality outside of personal (a person s) existence which makes it possible 


These sociological views, however, have not yet adequately accounted for the nature of personal existence 
itself in terms of an ontologico-anthropologico-phenomenology of personal existence itself as a 
factor in considering the sociological nature of personal existence, including, for example, the question of the 
nature of thecreation of justice in personal existence. That is, implicit in each of these sociological 
views is the presumption _ usually inadvertently _ that personal (including a person _ s) existence and the 
sociology of personal existence is contingently-present-at-hand, viz.,is what it is. Butisit not 


Eventhough one s moods and experiences seemonlytobe fleeting or cumulative or 

changing experiences out of the past which(somehow) color one s_ psychical condition , 
and as such seem to be contingent to pastevents (including birth ), in theirconstant changing 
personal existence they somehow — maintainthemselves throughout with — somesortof 

selfsameness in one sownpersonal care. Whenever-wherever-however aperson exists, he 
does so in such a way thathis not-yet andhis now andhis havingbeen in his existing 

as himself in hisownways of being himselfessentially belong to himandas such are his 

certain possibilities in and with and for hisowncreationandannihilation of himself 

in his ownexistence in his owncare.The togetherness ,then, in one sown personal existence is not 
apresence-at-hand contingent tohis birth and death ,andhis creation and annihilation is not 
essentially constituted bya continuing — piecing-on or piecing-off of something which somehow 
and somewhere and somewhen determine his personal existence to be one which is contingently-present-at-hand. 


A person does not essentially exist andisnot created and annihilated asthe sum ofthe 
momentary actualities of experiences which come along and successively disappear. Being-in his own creation 
and annihilation, he exists in thecreation and annihilation of who he himself is in his own ways of 
being himself essentially in hisowncare.A person exists essentially as hisown connectedness of 
life in his owncare. A personis certainly his own possibilities of creating and annihilating 
himself. As such, it is possible for a person to pull himself together from the annihilation of the dispersion and 
disconnectedness of being lost to himself in such a way that he may comport himself toward himself creatively in 
creating himself from his own being-in creation in bringing himself to himself so that more and more he 

becomes _ his own ways of being himself essentially in his own care. 


When his heritage is thus created from being-inhis owncreation, his birth is caughtup into 
his existence incoming tohisown certain possibilities | in his existence and heis free to create and be 
himself in his own ways of being himself essentially, and is free from trying to create the meaning and significance 
of his personal existence on the basis of a birth (and death) which was (and willbe _) contingently-present- 
at-hand. He, then, is created and creating himself from his own care and not essentially from fleeting or 
changing or cumulative moods and experiences out of a past (including birth) to which he is contingent as 
present-at-hand. 


The ontologico-anthropological confusion so prominent in human history at this point through mens 
attempts to understand the nature and meanings and significance of human existence as contingently-present- 
at-hand leads men to reject and overlook and deny their own self-subsistent self-sufficiency here on the 
grounds of the necessity of overcoming their destructive pride _ by admitting themselves to be 

certainly and necessarily contingent _—_ beings. Though in the ontologico-anthropological 
confusion in human history this seems to be advisable, one sown  self-subsistent personal being here 
does not manifest itself to be essentially a self-subsistence which, as such, isa certain -contingent-present-at- 
hand self-sufficiency. It is rather a self-sufficiency in the possibilitiesinone s own care in which a person is 
his own possibility of being himself essentially. When it is lost orone takesaway the 
possibility of  personal-self-subsistence as a means of laying the groundwork for the creation of man _, 
what he has done is to lay the foundation for the contingent-present-at-hand creation of man which turns 
outtobe really —_aspiritual annihilation inwhichmanhas lost _ the possibilities of the creation and 
creating of who he essentially is even though they are still here .Formanas personal possibility in 

care cannot ultimately be created outofor annihilated into being contingently-present-at-hand 
since there isno personal possibility _ in  that( what ) whichis contingently-present-at hand. Personal 
possibility certainly = exists only in one sowncare,andis certainly revealed whenever 
one sownexistence is anissueinand for himself. The creation and annihilation of man can only be 

accomplished = outof and into as beingin one sown car. 


The attempt to overcome human pride through the humbling of man by taking him to be essentially nothing, 
and only something ashe becomes Real = atany time thathis possibilities are made certain 
by becoming contingenttosome Reality as present-at-hand, establishesa false humility which 
overlooks and loses the possibilities of  thecreation of personal existence which are 
really | here inone sowncareinone sown personal self-subsistence. 


the relationship between the two. God and men are transcending-subjectivity-objectivity-in-each-other in their 
existence. Only when grounded in this being-in-each-other can the meaning of God-in-the-world approach an 
adequate understanding. 


The directionality of being-in-the-world of God and men is toward the-essential-being-of-God-and-men- 

in -and- with -each-other-in-existence. In this directionality, the relationship of God and men is 
miraculously creative. In this miraculous creativity is the bringing forth of the essence of God and men in their 
existence. The essence of God and men is their own always characteristic ways of being in each other in their 
existence. These ways of being are always represented in existence in their ways of seeing , hearing , 

speaking _, responding, self-perceiving, i.e.,in painting. The essence of God and men in their own always 
characteristic ways of being in each other in their existence is the primordial care of creativity, comfort, negotiation, 
mystery, evil, discipline, test, penetration, destruction, sacrifice, reconciliation, redemption, blessing, cursing, 
matriage, divorce, justice, mercy, passion, love, hate, etc. 


Response ‘In’ Personal Existence 


In naive objectivity, response is seen only as reaction to sensory stimuli. In slightly more advanced 
conceptions, to respond is to show sensitiveness to stimulus by change of behavior. In somewhat more 
sophistication, it is paralleled with, but seen to be more adequate than, Descartes Cogito, ergo sumas Respondeo, 
ergo sum (I respond, therefore I am). This view holds that man comes into being by an act of response; his 
evolution consists of interrelated and complicated acts of response; his sense organs are formed in response to, and 
as receptacles of, very specific stimuli and would be very different in a world in which other stimuli prevailed. In 
still more sophistication is sensed a need to account for freedom, sometimes by simply asserting that, thou: 
determined by stimuli, we are free in the manner in which we respond and are at liberty not to respond at all, except 
perhaps in the sphere of merely mechanical reaction, and at other times by attempting to further ground this _ free 
manner of responding in some form of chance (indeterminism). 


These ways of viewing response in personal existence are grounded in some form of objectivity-subjectivity 
and modes of spatio-temporality which consider the essence of personal time in terms of a regular and predictable 
succession of events and the essence of personal space as a being-alongside-each-other of entities, which are 
founded in the powerful human urges to establish origins and causal connections. They suffer the inevitable defects 
of all other subjective-objective dichotomies, i.e., being able to discover and locate precisely the exact connections 
and lines of demarcation of the subjective and objective. They are not yet grounded in the more primordial 
transcending-subjectivity-objectivity of personal existence. 


In this ground, response is disclosed as the mode of seeing, hearing, and speaking of the transcending- 
subjective-objective-personal-being-in-one-another of God and men. In this mode of existence, their essential ways 
of being emerge in the miracle of creation. In this miracle, persons are gradually more and more sensitive of and 
responsive to themselves and each other essentially in their existence, which characteristically involves them 

in judging, understanding, concern, peace, conciliation and reconciliation, marriage, friendship, love, fruitful 
compromise, acceptance, curiosity, surprise, anguish, distrust, disgust, debate, war, strife, suspicion, hatred, 
contempt, apathy, argumentation, ete. 


Self-Perception ‘In’ Personal Existence 


Certain forms of modem thought have been led to deny the existence of self in their reacting against 
naive objectivity and philosophical subjectivity. Others have usually presumed self _ to be something present-at- 
hand. Apprehensiveness about the discovering of this self — gets its nourishment from the assumption that self 
has the kind of being which belongs to something present-at-hand, even if one is far from attributing to it the 
solidarity of corporeality which has never been positively located. A persons selfhood is his way of existing and 
not an entity present-at-hand. 


At the same time, self-perception has been in a state of confusion. Either the possibility of self-perception 
has been denied or it has been pursued on the basis of perception of things present-at-hand. Ontologically, a person 
is a different way of being than things present-at-hand. His subsistence _ is not based on the substantuality of a 
substance but onthe Self-subsistence _ of the existing self, whose being is care. Since the essence ofthe I - 
hood and selfhood of each person is in his existence, and if conceived adequately must be conceived existentially, 
then, to disclose the essence of self-perception in personal existence, the phenomena of selfhood _ need to be 
seen existentially as phenomena in care.One s self is always already in care and must be disclosed 
(perceived) therein. 


There is acertain constancy _ in this disclosure. It is not the constancy of substances present-at-hand but 


is rather that of being-in-care. In terms of care, the constancy of the self, rather than the supposed persistence of a 
subject or an object _ even if conceived of as far from the solidarity of corporeality _ gets clarified existentially. 
Care is the ontological constitution of a persons self-constancy. Since the ontological structure of a person as 
himself centers in the self-subsistence oe xistence in care, these phenomena are clarified in the disclosure of one s 
existence in care. 


Self-perception in personal existence is disclosed in care as__ the voice of conscience. Here 
conscience __ refers primordially to the existential foundations of personal existence more than some phenomena 
of social conditioning and is ontologically prior to any description and classification of these experiences of 
conscience. The demand that an inductive empirical proof should be given forthe factuality of conscience and 
for the legitimacy of its voice has not yet reached beyond the confusing subjective-objective correlates of the 
transcending-subjective-objective grounding of these correlates in the more primordial _ voice of conscience 
disclosed in care in personal existence. 


In this disclosure of care, neither vocal utterance nor hearing isessential. The voice  israther 
one s ownessential ways of being emerging in his personal existence. The voice of conscience _ here asserts 
nothing like the giving of information factually. Inthis calling, one _s own self is essentially brought to 
himself in his own existence. This arises existentially in a persons being in care in which this essential-existential 

calling and listening _ of each person is in his own existence which is a personally-being-of-God-and-men- 
in -and- with -themselves-and-each-other-essentially in their existence. 


Self-perception in personal existence is _ the voice of conscience _, i.e., the disclosure of each person s 
essential ways of being in his existence. 


Potential and ‘Not-ness’ in Existence 


Like stimulus and response and like self-perception, it is usual to pursue the meaning of potential and _ not- 
ness __in existence on the basis of things present-at-hand. In the being-of-persons-in-the-transcending-subjectivity- 
objectivity in personal-existence, the not-being __ is not a present-at-hand-not-being of a missing or _not-yet 
object or subject butis a personal not-being .This not-ness _ of the potentiality of being persons is one in 
which every personis one who alwaysstandsin one __ possibility or another, and who as such is at the same 
ia not other possibilities. This not-being is at the same time alwaysa _not-yet-being what one 

ecomes, 


The temporality and spatiality of the potentiality of _ not-being-other-possibilities and not yet being 
what one becomes __ in personal existence are existential in their essence. Potentiality in existence is the essentiality 
of persons _ ways of always being themselves in God and each other. 


Inaperson s own ways of being himself essentially in his existence, what is__ essential _ is what is 
always his own characteristic ways of being himself. In the existential temporality and spatiality of one sown 
existence, his potential and not-ness__ are primordially in care, which is care for and in and with oneself and 
others always being-already-in-and-alongside-and-ahead-of -and-outside-of and toward himself-and-others-in-and- 
for-themselves-personally in such a way that his being and becoming himself essentially in his existence are his 
potentiality and not-ness _ but not as a present-at-hand-not-being of a missing or not-yet subject or object. 


The ground-ness __ of potentiality shows itself existentially in the emerging of a persons essential ways 
of being inthe — self-subsistence _ of his existence in care. There isacertain constancy inthis _ self- 
subsistence whichisa person s self-constancy. This self-subsistent constancy of the potentiality of each 
persons ways of being himself essentially in the personal-being-of-God-and-men- in -and- with - 
themselves-and-each-other-essentially-in-their-existence has been overlooked, misunderstood, doubted, and 
discarded in the striving for a philosophical and Christian metaphysical ground _ for personal existence as a 
solution to the problems of uncovering the nature of meaning and significance in human existence. The 
inevitable failure of attempts to demonstrate the ground _ of the subsistence of personal potentiality 

metaphysically isa futility of seeking something or nothing or God orthe cosmos  orthe 

Cartesian subject _ of persons in some sort of absolute beyond themselves. These historically continuous and yet 
inevitable failures arise in the overlooking of the personal-bemng-in-one-another-of-God-and-men which is what 
actually shows itself asthe ground-in personal existence in its meaning and significance. The sign of the 
futility of these failures is the impossibility of locating the connection between both sides of these 

substantialistic and nihilistic dualisms, whichare metaphysical _ fracturing of personal existence along 
dualistic lines which does not actually show itself to be split so precisely this way. 


This self-subsistent grounding of personal potentiality is not an elimination or diminishing of the 
meaning and significance of something or nothing or God or cosmos or subject in 
personal existence, but is rather an uncovering of their being-in-one-another-in-existence _, which is the 


certainly sees at birth and death either physically or metaphysically they are 

seen tobe (presumably [somehow] absolutely-totally ) contingently-present-at-hand events . When, 
then, onecomesto theproblem ( themystery ) of | what humanexistenceis,he ordinarily 
concludes _ on the basis of having fulfilled the necessary prerequisite of finding out and knowing 

that what birth and death certainly areareccontingent-present-at-hand _ events 

that what personal existence isis thenalsoa certainly contingent-present-at-hand event .There 
is, however, a delicate yet critical distinction between certainty _as contingently-present-at-hand and 

certainty in personal existence. We cannot adequately carry through an investigation ontologically of the 
ways personal existence is (are) until this distinction is clarified. One may knowabout thecertainty of birth 
and death without being certain of birthanddeath inthesenseof thus authentically understanding 
their meanings and significance and that of the personal existence which (who) stretchesalong between 
them. 


The meanings in andsignificance of personal existence are not yet adequately manifest 
ontologically when one attempts to discover and understand the nature of himself and his personal existence from 
his past and from his future by a simple tracing of a series of contingently-present-at-hand past _ (birth) and 

future (death) events which now have culminated or are culminating in a contingently-present-at hand 
finding-himself . In the face of the presumed necessityof finding out and knowing that 
birth and death certainly are( were-willbe ) what one sees them tobeascontingently- 
resent-at-hand events andso takes himself to exist as contingently present-at-hand, persons __ flee 
rom and overlook whether inadvertently or not possibilities in personal existence which are 
not contingent tothe certainty that birth and death are( were-willbe ) certainly 
present-at-hand events . 


Rather than taking its ontological clues © from thatwhichone sees as mostnatural and 
closest _, viz., personal existenceas _acontingency _ to apresent-at-hand birth and death _, 
metalogical postclassical prophecy finds its ontological cluesto the meanings in andsignificance of 
personal existence in personal existence itself ,andinsodoing discovers _ that being-personal 
becomes most intelligible whenever its characteris found in ___ itself.Soitsenvisioning of the 
most appropriate ways of interpreting the meanings in andsignificance of personal existenceis to 
start from personal existence itself asto what (who) it manifests itself to be essentially. 
Itenvisions the modest possibility of seeing  somethingof real meanings in andthe 
significance of personal existence onthe basisof seeing  somethingof who personsare in 
their own essential ways of being themselves essentially without the presently impossible necessity 
of th ae to understand ( absolutely-totally ) what birth and death are( were , 
wi : 


To what extent are the meanings and significance of ( in _) personal existence accounted for or 
overlooked when the creation (birth)and annihilation (death)and existence _ (life) of man are taken to 
be certain as contingently-present-at-hand? When the phenomena of the who-he-is-essentially _ of personal 
existence manifest themselves, they do not do so asa revelation of | something whichisa present-at-hand 

certainty contingentto apresent-at-hand birth and death ,butdoso as __ personal 
possibilities ( certainties ). When, then, one takes who-he-himself-essentially-is to be the primordial 
ontological clue as to the nature of  hisown personal existence andso starts from _ himself as an 
essentially noncontingent personal entity in an investigation ofthe meanings in andsignificance of (his 
own) personal existence, it turns out to beamanifestation of an essentially personal self-subsistent 
existence whose characteristics certify it tobepersonally self-subsistent in its __ possibilities 
as certainly one sown in ome sown are. 


So whenever one finds himself in _ his personal existence, he is always insome _ state-of- 

mind (mood) or other in his own care. But what is the ontologico-temporal constitution of being-in-a-mood 
and how is it made visible? While moods are ontically well-known _ to us, their meanings and significance are 
not properly recognized ontologically when regarded solely as fleeting or cumulative experiences 

out of the past which(somehow) color one s_ psychical condition . Anything which is observed as 

tuming up and disappearing ina fleeting oreven cumulative manner neverthelessdoesso out 
of the primordial mood-care _ constancy in one sown _ personal existence without whose 

background they could not do so. Ontologically, a mood is one or another of the facets of care which are 
manifest whenever-wherever-however personal existence is here (Dasein). Always-being-in-a-mood is an 
ontologico-temporal manifestation in aperson scontinually — being-brought-back-and-forth-to-and-from- 
himself asanoncontingent possibility whois certainly really here __ personally and who as 
such may be brought face-to-face with and in and to himself in sucha way that who he himself 
essentially is in  hisown  waysof being himself may thusbe created _(be-in-creation) (found) or 

annihilated (lost) from who he himself essentially is. 


CHAPTER 9 - Prophetic Anthropology 


Anthropology, whether it is generally religious or specifically Christian or not, more or less 
understands humanexistence tobe that existence which exists assuchasoneof those events 
which cametobe at birth andwhich willbenolonger at death ;orinotherwords, _ that 
human event whichis created andannihilated .This understanding of human existence and its 
creation (birth)and annihilation (death) is based upon what seems to be an obvious subjective-objective 
cameintobeing and exists and willbenolonger of subjective-objective persons in a simple past, 
present, and future. 


Taken strictly, thereis acertainty that eachperson wasbom and willdie . For personsto 
resume anequivalence whichthey understand whether in an everyday or a metaphysical way 
etween this birth anddeath andthe creation andannihilationof man is the mostnatural way of 
comporting themselves toward themselves. But the certainty that eachperson wasborn and will 
die _ is neither decisive nor adequate to understand the meanings and significance of ( in _) the creation and 
annihilation of ( in ) man unless and until its implications are clarified in terms of an ontological anthropology 
of( in) personal existence. 


When persons are said simply tobe created as wasborm and annihilated as willdie , 
both the everyday andthe metaphysical implications of these expressions contribute to a critical 
anthropological confusion pertaining to the nature of creation and annihilation in personal existence. 

Creation (birth) and annihilation (death) are taken to be those events which determine _that 
(whether or not) persons exist and what they are. Whenitis said that thereis a certainty that 
each person wasborn andassuch exists and willdie _, whatis its meaning and significance and what 
is its basis? 

The saying that birth and death and humanexistence are certain is formulated froma 
point of view from which, for example, the sciences of biology, physiology, anatomy, and anthropology arise. Such 
investigations take place in that domain of existence which we know as the ontical world of animals, plants, 
geology, and mankind. In other words, they take place from the point of view of investigating that which is present- 
at- hae That _ which is present-at-hand lends itself well to the solution of problems generated from questions of 

whatitis . When, then, it is said that birth (creation) and death (annihilation) are certain _, this 

certainty and the understanding of birth (creation)and death (annihilation) on the basis of this 

certainty aregroundedinan understanding of personal existence _ as present-at-hand. So, then, the 
nature of personal existence as grounded in this creation and annihilation _ is taken to be present-at-hand, 
whether inadvertently or not. The existence _ of that whichis present-at-hand canbe —_and, possibly, most 
appropriately so investigated on the basis of those certainties which are present-at-hand. In such an 
investigation certainty supersedes possibility _, both ontically and ontologically. 


Implicitin that (and what) whichis present-at-hand is a contingency of whatever is present-at- 

hand to something else present-at-hand. When the birth and death of personsaretakentobe certain , 
they are taken to be so as contingently-present-at-hand and so their creation and existence and 

annihilation _ are taken to be contingently-present-at-hand. As such, their existence istakentobe a-what- 
it-is whose essential Reality to which they are contingent is outside of themselves(as_ another —— what- 
itis ),ie,itisnot really | whohe-is as apersonal self-subsistent existence . When one presumes 
personal existence to be contingently present-at-hand, then itis natural _ to presume that it is contingent to 

birth and death andassuchmustbe( was ) created ascontingently-present-at-handto exist 
(subsist). The creation of personal existence __, then, is taken to be that event whereby a person comes 
( came )tobeenabledto exist (subsist) as being contingently-present-at-hand as wasborn . 


But why isit that this interpretation _ of the nature of human existence has so dominated how persons 
comport themselves toward themselves as existing as humanbeings ?Inbeing lost inthe fallenness 
in human existence, there is a powerful impulse whether inadvertent ornot to overcome this _ being 
lost in one great stride (impatiently). This powerful impulse is toward the necessity of interpreting the nature of 
personal existence by findingout and knowing (presumably [somehow] absolutely-totally ) 

what birth and death certainly are( were-will be _). It is presumed that until one knows 
(presumably [somehow] absolutely-totally ) what birth and death certainly are one cannot 
know what human existence is. One then proceeds in the most natural way _ to know whether 
cee or . anevery day way what birth and death areonthebasisof what one 

sees them to be. 


When birth and death are observed and understood onthebasisof what one 


relationality that is actually disclosed in personal existence. In this disclosure, _ self-subsistence _ is not a 
substantial self-subsistence but is rather persons own essential ways of always being themselves personally 
in oneanotherandGod in existence in care. 


‘Being-In’ Truth and Value 


Substance philosophy has traditionally attempted to solve the problem of the nature of truth — factual 
by theories of correspondence and coherence and pragmatism. The problems _ substantially insoluble _ of these 
Se and dualistic approaches are seen in their partiality inthe transcendence of being-in truth 
personally. 


Persons-are-in-truth-in-one-another and entities, from which factual truth arises. Being-in  truthis 
a personal way of being which is primordially true . The essential character of being-in _ truth personally is 
existential; that is, it is persons own ways of being themselves essentially in one another in their existence. In this 
being-in truth, persons own ways of being themselves in each other are not essentially comparable with 
one another and entities in a truth relationality and in a value hierarchy in which one _s own way of being himself 
essentially is more valuable ormore true thananother s. These comparisons arise existentially in two 
ways. 


When this hierarchically noncomparable relationally of persons own ways of being themselves essentially 
in each other and in entities remains undisclosed, the directionality of this veiling of this essential relationality tends 
tomove toward factual comparisons and _ hierarchies of value _ not grounded in their own essential ways of 
being themselves. When one moves in this direction, one _ s factual biases which arise tend to move away from 
essential personal value and truth, having lost one _ s bearings in the veiling of one _s own essential ways of 

being-in _ his truth. 


When the hierarchically noncomparable relationality of persons own ways of being themselves essentially 
in each other and in entities is disclosed, existential comparisons still arise. These existential comparisons in value 
hierarchies and truth relationality emerge when some ways of being-in-one-another-and-entities-personally are 
disclosed which are more adequate or valuable or compatible in some circumstances than others. In the 
difficulties involved in the unveiling of these movements, however, they still tend more and more to an emphasis 
upon truth as scientific fact to the exclusion of personally being-in truth. 


rsonally being-in truth, one s own essential biases are ay true, whereas factual 
biases - to move away fromone s ownessential ways of being-in _ his truth. 


PART Il - The Prophesy of Elijah, Isaiah, and Heidegger 


becoming himself essentially in his existence are his potentiality and _not-ness__but not as a contingently- 
saa -at-hand-not-being of a missing or notyet subject or object which was created asa was- 
rought contingently-as-present-at-hand-into-being . 


A person being-brought face to face with and to and in and for himselfasto 
who he essentially is and is becoming in _ finding-himself-there-as-to-who-he-is in the creation and 
creating of himself is existentially possible only because ecstatically  _hes-as-having-been-and- 
becoming .Aperson in hiscare in his personal existenceisandis in his own possibilities of 
Palle ae becoming his creation and creating of himself as to who he essentially is in being and becoming 
mself. 


Being ‘Lost’ and ‘Found’ in One’s Own Creation and Annihilation 


Inthe possibilities of being-in creation and annihilation _, personal existence is essentially 

manifest not as a contingent-present-at-hand was brought into being (exnihilo) and _ will be no longer 
(intra nihil), but asa being-lost (_ being-losing )anda_ being-found (_ being-finding _) as to who he 
is in his own ways of beng himself essentially in his care through the constancy — of his always 

already beingin _ his own personal creation and creating and annihilation and annihilating. Personal 
existence is in the possibilitiesboth of being lost (annihilated spiritually ) and being found 
(being-in-creation ). Personal existence is essentially one sown possibilities for being himself 
essentially in  hisown ways of beinghimself in hisown are. 


The existential creation of manis nota contingently-present-at-hand bringing into being. The 
existential annihilation of manis not the making of a present-at-hand-being-no-longer (nothing). Man is 
annihilated existentially to the extent thatheis lost (  being-losing )inthefallennessof thethey of 
everydayness and in all forms of contingency. He is created existentially to the extent that he is _ being- 
Sane being-finding )in hisown essential ways of being-himself in himself and others 
personally. 


In the lostness of their fallennessin the they, men have proximally and for the most part lost (are 
losing) the meanings and significance of their personal existence. But because persons are-there (Dasein) 
andassuch are-here _ in their own personal existence in such a way (ontologico-essentially-existential) that they 
are theirown personal possibilities of existing authentically (meaningfully and significantly), they may 
pull themselves toward theirown creation Ae ly and significantly and come back to themselves as to 
who they essentially arein theirown ways ing themselves essentially from their spiritual 
annihilation . 


Present-at-hand _ possibilities are what is ___ possible . Present-at-hand possibility _is 
what may happen when  certaincircumstances occur . If they (somehow) donot 
occur , then it willnot happen. This possibility is contingent to circumstances 


Traditionally, the question ofthe nature and possibility of human freedom is taken up in the 

context of this present-at-hand possibility .Freedomisseenhere to be paradoxically both what 

may happen (thereis achance that itwillbe )and what is (becomes) anecessity 
( is [hasbeen?] determined by circumstances and is therefore not ,assuch, free ) 

when it happens. Traditionally,in theeither-or mentality which accompanies present-at-hand 
world-views as dualistic, the question of humanfreedom istakentobe aproblem ,and eachside of 
this paradox collects its adherents who then vigorously create and defend arguments as to 
whether or not men are free .One side proposes that men are free since they are not determined (there is 

achance thatit may happen _), and the other side that they are not free since what has happened (is 
happening?) is determined asis( hasbeen ?) anecessity. The problem of human freedom as a 
present-at-hand possibility is essentially not resolvable and must remain a paradox __ since personal existence 
is not essentially present-at-hand. 


Whatis overlooked in the present-at-hand way of understanding the possibility of one s 
personal existence being created authentically secure and free _ is the critical distinction between the 
possibilities of present-at-hand creation and the possibilities in personal creation and creating. 
Present-at-hand possibility is | what |= mayhappen when certaincircumstances occur . 
Personal possibilities are possibilities in which (who) a person is essentially himself in  hisown ways 
of being himself essentially. Personal possibilities are possibilities ,andare free essentiallyas _ being- 
in _ personal creation and creating. As such, they are essentially neither contingent _ nor present-at-hand. 
Creating and annihilating — persons, then, are not essentially contingent-present-at-hand projects . 


That the personal possibilities — including personal freedom and creation and annihilation in 
personal existence are essentially neither present-at-hand nor contingent projects is manifest in 
personal existence itself .Thatthenature of and possibilities in one sownexistenceare an 
issue inand for himselfis a sign of this manifestation. That personal existence is such that the essential 
possibilities in its existencearean issue in and for and of _ itself isasignboth that 
eae possibilities are not contingently-present-at-hand (including logical _) possibilities and that they —_are- 

ere and atthesametime ( ecstatically )insomewaysare not-yetthere andare not other 
possibilities. As anissue for and in and of himself,aperson spossibilitiesare for and 

being-in hisown creation and creating .Assuch,apersonis constantly — ecstatically coming 
and going backward and forward to and from himself in finding (befindlichkeit) himself as to 
who he essentially is in being and not-being and atthesametime ( ecstatically ) becoming himself 

in hisown essential ways of being and becoming himself. 


Not-being in _ personal existence is not a contingently-present-at-hand not-being (annihilation 

ex nihilo or intra mhilo) of a present-at-hand subject or object. It is, rather,a notness of _ the potentiality 
in-being persons. Inthis notess ,everyperson always is-there (Dasein) in one 

possibility or another andis as such atthesametime ( ecstatically ) not other possibilities. He is _ at the 
same time ( ecstatically )the not-yet-being possibility in who heis essentially becoming. Creation 
exnihilo in  personalexistenceisa bringingforth of theessentialways of beingaperson in 
his transcending-subjective-objective-(non)-contingent-potential -for-being-himself-essentially and not being 
other possibilities. 


When personal existence is taken to be present-at-hand, the nature of the possibilities _ of being-personal 
is essentially overlooked _. In this oversight is a critical confusion between present-at-hand (including 
logical _) possibilities and personal possibilities which are not grounded in that which is contingently-present-at- 
hand but in care. Personal existence is, in care. In care, personal existence is the possibility of persons 
being-in personal __ relationships in and with themselves and each other in such a way that the essential 
possibilities of theirexistenceare anissue in and with and for themselves, viz., are 
personal possibilities 


Being-In Creation and Annihilation in One’s Own Care 


Inthe essentially ecstatic _ existential temporality and spatiality in one sown personal existence, 
his potential (including not-ness_ ) forthe creation and creating of himself as whohe himself 
essentially is in hisownways of being himself essentially is primordially in _ his care, which is care 

for and in and with oneself and others always being-already in-and-alongside-and-ahead-of-and- 
outside-of-and-toward himself-and-others-in-and-for-themselves-personally in such a way that his being and 


CHAPTER 3 — Introduction 


This title is not meant to imply that this section presumes to describe the reality of the lives of the historical 
persons mentioned as they are or were _ in and of themselves It is rather presumed that the literary 
materials associated with and symbolized by these names represent definitive examples of the forms and 
dimensions of prophecy under consideration in the work. Inthe case of Elijah, the expression _ the canonical 
Elijah _ would also be appropriate. This phrase represents material written in the third person(s) which has 
achieved a form and content expressing a particular dimension of prophecy. Such a dimension may also be referred 
toas pre-classical, especially when seen in a perspective inwhich Isaiah _ is referred to as the first person 
(s) literature of classical prophecy par excellence. In a still wider perspective, the name Heidegger 
represents what is seen here to be a contemporary body of literature which shows the potential (and preliminary 
actuality) of reaching still another dimension of prophecy which in some sort of continuity with these other 
perspectives could be referred to as _postclassical prophecy. _It has long been recognized that the classical 
prophecy of the eighth to sixth centuries B.C. differed from its precursors. Its ethical dimension shows a far 
deeper concern for social justice than does the preclassical prophecy of its predecessors. Our concern here is to 
attempt to go beyond this important distinction and compare these and also this more modern form of prophecy 
with each other on the basis of additional categories, i.e., theology, anthropology, epistemology, etc. This essay is a 
general response to the general body of material associated with the three names and the references are 
consequently limited to a few parentheses from First and Second Kings, Isaiah, a few other Old Testament 
passages, and a brief bibliography of modern writers. 


The Old Testament passages quoted are my own translation in correlation with the authorized version and 
The New English Bible. This title is intended to imply that prophecy is evolutionary or progressive, not, however, in 
the scientific but in the prophetic sense. That is, it is not evolutionary in the sense of a Frolegical response to a 
physical environment, but is a spiritual response to a divine-human dimension of existence. The exact nature of this 
evolutionary development is complex and is not a simple consistently linear spiritual development. For instance, 
preclassical, classical and postclassical prophecy may exist side by side in certain circumstances. Preclassical 
prophecy may also persist in more or less mature forms for many consecutive generations _ and then not 
necessarily develop into either classical or post-classical prophecy. Theoretically, it would be rare, however, for 
classical prophecy to develop without being preceded by and developing in a more or less direct way from 
preclassical prophecy. More probable could be a development of postclassical prophecy from a much less direct 
relationship to the others. In general however one would expect preclassical prophecy to be by far the most common 
dimension of the three and an occasional development of one and or the other two either from it or in some sort of 
association with it. Historically speaking, preclassical prophecy seems to have been a relatively familiar dimension 
of prophecy in the ancient world, classical prophecy seems to have been a rare dimension of prophecy 
developing in the axial period of human history around the eighth century B.C. _ and postclassical prophecy seems 
not to have developed in the ancient world, other than its root beginnings developing in Greece a few centuries B.C. 
The modern world is apparently the historical scene in which all three dimensions of prophecy here considered may 
best be viewed together, either in terms of ancient or modern examples _ based especially on such definitive 
paradigms as Elijah, Isaiah, and Heidegger. 


CHAPTER 4 - Elijah 


Prophecy conceived as awareness of divine and human nature and relationships is not a dimension of human 
existence which can be adequately understood as a singly homogenous occurrence which is exactly or even 
approximately the same in every instance. 


Our understanding of the nature of this prophecy is dependent upon what we can perceive of and through the 
nature of the exposition of the prophecy which is given to us. In contrast with some facets of postclassical 
prophecy, it is for the most part prelogical and nonexplanatory. A concern for detailed precision in locating and 
explaining each link in a cause-and-effect chain of events in existence is not manifest. It lacks much detail in terms 
of very extensive existential identification of the meaning and significance of the divine and human life involved in 
the exposition. It includes a a pa setting in which certain questions regarding the significance of the 
religious-political situation of Israel are expressed in the form of curt prose DEANE In contrast with Isaiah, it 
is a prose much more than a poetic presentation. 


Prophetic Theology 


Elijah expresses a situation of prophecy whose concern includes that facet of idolatry having to do with the 
problems of the objectivity of reality. The exact nature of these problems is not made explicit. Without explaining, a 
proclamation is made that the (objective) setting up and worshiping of the idols of Asherah and Baal is evil. The 
solution of the problem is simply described as the tearing down, burning, and otherwise destroying of the objects 
named as idols (nuphletseth) and the accompanying groves, altars, sacred pillars, etc. The Seed ees of the 
prophecy are those kings and prophets most successful in such objective destruction, even though the solution is 
always temporary (1 Kings 15:9-15; 2 Kings 23). Neither this prophetic solution to the problem nor this naming of 
the problem — idolatry (miphletseth) —_ with its meta-objective implications having to do with quivering, 
trembling, and terror gives significant indication of more than a general objective orientation to the problem. 
Whether the Baal question has any but this aspect or whether the proper worship of Yahweh has any objectivity is 
not developed. Neither is there any precision of discussion entered into regarding the differences and similarities of 
Baal and Y ahweh nor why Baal idolatry is so attractive and consequently so diffeult to deal with. 


The proper identification of Yahweh as a presumed prerequisite to proper worship is only vaguely alluded 
to. The epistemological requirements necessary to a satisfactory divine identification and worship are only 
incidentally referred to in Elijah _ s request that Y ahweh make it known that he is the God of Israel by a marvelous 
demonstration of power in which the objects of worship, i.e., the whole-offering, the wood, the stones, the earth, 
and the water (and the air?) are to be consumed by fire (1 Kings 18:36-37). Problems regarding the relationships 
between existential faith and objective signs are not entered into. Place is not given in the account for consideration 
of the possibilities of individual differences of worship and consequent idolatries among Y ahwehists themselves. 


Other matters of serious concem in other dimensions of prophecy (Jonah, Job, classical, postclassical, etc.) 
are not here matters which are thought-provoking. When, for example, in the face of an apparent capriciousness 
which in other prophetic dimensions is disturbing _ Elijah is told both that divine destruction is to overtake Ahab 
and that Ahab is to escape the disaster, he has no comment (1 Kings 21:21-29). This apparent capriciousness with 
overtones of apparent divine impotence are also reflected in the accounts of Ben-hadad, king of Syria, whose 
destruction is made a matter of divine decree but who escapes the fate and dies in bed (1 Kings 20:42). The classical 
poesy and the postclassical explanation and quasi-poesy of the rhythm of pride and humility do not enter into the 
prophecy of Elijah. There is no attempt to show the possibility of the repentance and humility of Ben-hadad as a 
modifying factor (1 Kings 20) in the otherwise apparent divine capriciousness and impotence. The closely related 
classical and postclassical problems of divine involvement in evil are obliquely pronounced (rah __ evil, adversity, 
affliction, calamity) but again are not thought-provoking and do not attract an explanation in preclassical prophecy. 
The Lord proclaims the divine bringing forth of evil on Ahab after the Naboth affair (1 Kings 21). The heavenly 
council sends a lying spirit to the school of prophets to entice Ahab to attack Ramoth-Gilead so that disaster might 
fall upon him and the divine decree against him might be fulfilled (1 Kings 22:19-23). Is this justice by retribution, 
and if so, how is it appropriate? What are we to understand about divine nature in conjunction with these accounts 
of Elijah prophecy? 


That the problem of idolatry is not solely a question of simply correlating God with objects, either in a 
positive or a negative way, might be inferred from Elijah __s prophecy, though the prophecy itself makes no more of 
the question than the intense proclamation made by the prophets in varying objectively oriented circumstances that 
the Lord himself is involved. God answers Elijah _s request at Carmel by fire (1 Kings 18:24). He sends messages 
by the Elijah prophets to kings and people bearing particularly on those aspects of their political and religious 


not a contingent andinsomeway less Real part of some dualism or another, and the _ possibilities 
of comporting himself toward hisown creation and annihilation asbeing really hisown are 
thereby spiritually annihilated. 


Present-at-hand (dualistic) attempts to solve present-at-hand (dualistic) problems by a distinctive separation 
of eachside of the Reality toseeit asitisinandofitself (andusually to see whichsideis more 
Real )implyandpromotean understanding of Reality orsome part thereofas essentially 

contingent, which isinadequatein understanding _ the nature of personal existence __ which is not 
essentially contingent _ but is a personal being-in-oneself-and-others-and-God-in-one _s-own-ways-of-being- 
himself-essentially. Paradoxically, God is not as he is in himself, and neither are men and their being-themselves- 
essentially-in-one-another are not contingent upon one another but are being-themselves-essentially- 

while -( ecstatically _)-being-in-one-another-personally. Personal existence is essentially a transcending- 
subjective-objective-Ideal-Real-physical-metaphysical-(non)-contingent-being-in-one _s-owrrexistence- 
personally-in-each-other. Assuch ,personsare already always ecstatically being-in 
their own creation and annihilation personally in the creation and creating who they themselves are in their 
own ways of being themselves essentially. The meaning and significance of personally being-in-creation is 

lost in comporting oneself toward his creation asapresent-at-hand was brought into Being asa 

wasbom . Losing this being-increation is aspiritual annihilation. 


Contingent Being-There and Not-Being in Creation and Annihilation 


Simple present-at-hand temporality and spatiality lead one to comport himself toward himself as 
though his creation was (were) a resent at hand birth (exmihilo)asa was brought into being and his 
annihilation willbe apresent-at-hand death asa willbenolonger (intro nihilo). Implicit in this way 
of comporting oneself toward his existence is the understanding thathis being-there _ is a present-at-hand 
contingency _ to something (someone) without which he _ is essentially a not-being-there asa 
not-being-at-all .Thisis the most natural way forapersonto understand the natureofhis creation 
andannihilation . 


But when a person comports himself toward himself inthis most natural way ,whathe overlooks 
is that he himself is not essentially present-at-hand. His existence is essentially personal. Inthis oversight isa 
significant state of confusion. When a person confuses this contingent-present-at-hand notbeing and _being- 
there with the existential being-there and not-being whichis manifest as essentially _being-in 
personal existence, he is unaware _ of the meaning and significance of this confusion in comporting himself 
toward his creation and annihilation. He, then, does so in such a way that what he presumes to be a comporting 
himself toward his creation (birth) is rather an annihilation (spiritual) of who he himself essentially isin _ being- 
there and not-being in his personal existence. Insodoing, he tumsouttobe essentially 
nothing exceptashe may § bethere as contingentto something (someone) through whom 
(somehow) his Reality is(somehow) broughtintobeing andisthereby secured (saved). But this 
securing ofhis Being Real asacontingent-present at-hand- Real -Being-there(and the existential 
despair projectedasa necessary conclusion ofthe discovery thatthe core of existence is Really 
Nothing — coveredup_ by anillusory present-at-hand supposedly secure contingency whether 
Ideal or Divine )showsitselfto be aninauthentic security (and _ existential despair ) in which his 
personal existence isnot Really his own(is _ spiritually annihilated ).Whatoneis doing inthis 
supposedly secure movementtoward contingency is fleeing fromhimself .Whenone flees from 
himself in the confusion of his anxiety toward and fear of being nothing at all Really _ in being-himself 
essentially and flees toward thesecurity (or despair of) ofbeingsomething Really as being- 
contingent-to something (someone), this fleeing isaninauthentic creating ( spiritual annihilation ) of 
his Really Being someone. 


But what is the possibility of an authentic security of aperson s beingreal in which his personal 
existenceis really hisown andis in -creating assuch? 


Possibilities and Freedom in Personal Creation and Annihilation 


When personal existence is taken to be present-at-hand, the possibility of one spersonal 
existence being created authentically secure jistakentobe possible (only and most feasibly) as a 
present-at-hand contingency. The authentically secure _ possibilities of personal existence implied in 
this contingency are present-at-hand possibilities +. Asa modal category of presence-at-hand, possibility is 
taken to signify what is notyetactualand what is not at any tine necessary. It is characterized as the 
merely possible .Ontologically, itison alowerlevel than actuality and necessity (and their security). 


wouldbe philosophically very unusual) taken to be the other way around. 


Aproblem ofboth physical and metaphysical contingency, especially for 
understanding _ the nature of personal existence, isa beinginvolved inapresent-at-hand dualism or 
pluralism. The essence of this problem is the question of how one side of the dualismis connected with or 
participatesin the Reality _ (the essential nature) of the other side. The problem includes the question of the 
nature of the Reality (reality) of each side of the dualism as it isin and of itself, _ and has received massive 
attention inthe philosophical history of man but remains essentially unresolved. 


Those concerned with this problem have either settled for a necessary (somehow) dualism (subject- 

object; ysl metaphysical) of reality (or pluralism along the same lines) or for the _religio-metaphysics__ of a 

simple and _ essentially only monistic( one ) Reality . Inthe latter, and sometimes the former, 

solution to this problem, any twoness and manyness experienced only appears to be real. This 
proposal has the advantage of being a metaphysical solution _ to the problem, but the disadvantage of thereby 
overlooking much that is meaningful and significant in personal existence. These understandings appear to 
have many practical and theoretical advantages. But for the most part persons have still not been aware of 
certain very delicate and yet critical distinctions that exist between these understandings of birth and 
death ontheonehandand the creation and annihilation of man _ on the other. So personal existence arrives 
here at ajuncture in its creation and annihilation in which adequate distinctions between comporting oneself 
authentically toward his own creation and annihilation and comporting himself toward himself as a contingency 
which wascreated asapresent-at-hand wasbom and will beannihilated asapresentat-hand will 
die are critical. At this juncture, metalogical prophetic ontology sees __ some significance of (and, to some 
extent, some meanings of) understanding _the creation and annihilation of man _ in sucha way (by _ seeing 
through both everyday and metaphysical ontologies) that itis consistent with what (who) the 

reality isthatis manifest in _ the personal existence which (who) he himself is and embodies 


Though there undoubtedly are contingencies in personal existence _particularlyinthe _ objective 
and subjective correlates of personal existence —_yet one cannot adequately comport himself toward his creation 
and death asa contingency _ since personal existence is not essentially a contingent existence. When, then, 
one comports himself toward himself as _being-contingent _, who he himself is in his own essential ways of 
being-himself-in-each-other-in-divine-light is lost (spiritually annihilated), and what he presumes to be his 
creation as a contingent-present-at-hand entity turns out to be an annihilation (spiritual) of who he himself is 
essentially. What is overtooked inthis being-lost (annihilated)as contingent andis prerequisite to 
finding himself as to who he is in his own ways of being himself essentially is the distinction in one _s existence 
between his contingencies andhis beingin _ personal existence. 


Personal existence is being-in-oneself-and-others-personally-in-one s-own-ways-of-being-himself- 
essentially. A basic problem of understanding _ the ontological situation of being in-oneself-and-others- 
personally is the problem _ of seeing the ontological difference between this being-in andthe _ being in 
of a present-at: vhand- -(spatial)-being-in. By present-at hand-being- in is meant the relationship of being which 
is a relationship of contingency _ which two entities extended in space have to each other. The water as_being- 
in _ the glass is contingent to the glass for this _being-in_. Asa personal existentiale, being-in-oneself-and- 
others-personally is not essentially the (or essentially like _ the) being-present-at-hand together of Things that 
occur. Persons are not impersonal entities side-by-side _ each other who then (somehow) personally come 

into each other as entities _contingently _present-at-hand. Persons are already always _—_in-one- 
another (and in-entities) existentially, i.e., interms of apersonal in ness which (who) is not essentially 
present-at-hand. This personal-being-in-oneself-and-others isasameness and, at the same time 
( ecstatically ), adifference of being inthe sense of each person being- -himself-in-his-own-essential-ways- 
of-being-himself-in-each-other as circumspectively concernful care. The world of personal existence is 
essentially always my concernfully (carefully) being-in and sharing-with others our personhood in care. Being- 
circumspectively-concernful-in-care-in-oneself-and-others is not essentially a present-at-hand being-in. So, being- 
with-and-in-personally is not essentiallya contingency based on the occurrence together of several 

subjects or objects ,someofwhose Reality are(somehow) contingent to (and more or less 

Real _ than) others (a priori). 


An ontological foundation of this being-in-one-another-personally-in-our-world is the primordially 

concomitant oneness and twoness and manyness of personal existence. Present-at-hand substantial ways of 

understanding —- Reality _ with their subject-object Ideal-Real dualisms are inadequate to understand the 
essential nature of personal existence, and do not allow for the primordial nonsubstantial oneness, twoness, and 
manyness of personal existence. The oneness (universality) in personal existence is persons always 

already (  ecstatically ) being-in-oneself-and-each-other-personally. The twoness in personal existence is 
persons _ being-in-each-other-in-being-themselves-essentially. The manyness is in the essential di akakoam in the 
ways which each person essentially is in his existence in being with and in each other. When this ontological 
foundation in personal existence is overlooked _, personal existence is taken to be — whether inadvertently or 


conduct which are portrayed as __ objectively observable. A theology of divine nature and intervention in human 
affairs is inviting here to classical and postclassical prophecy, especially as it might bear on the perplexing issues of 
the nature of the objectivity of idolatry and the nature of the apparent divine interest and involvement in human 
affairs, but is left almost wholly unattended in pre-classical prophecy. 


Prophetic Anthropology 


Prophetic anthropology, conceived as awareness of the meaning and significance of human personal 
existence, is vague in Elijah prophecy. Frequent accounts of large-scale destruction of human life are given without 
comment and explanation. The solution to the problem of idolatry reaches its dramatic climax and final stage in the 
Elijah dimension of prophecy not only in the destruction of the sacred groves, altars, idols, etc., but in the great 
confrontation between Elijah and the prophets of Baal in which hundreds of them are mocked by Elijah and then 
destroyed (1 Kings 18). Later two companies of fifty each of Ahab _ s messengers are summarily put to death by 
Elijah before the spokesman of a third company is somehow able to convince Elijah to give ria ration for the 
value of their lives and thus avoid the calamities brought on the others (2 Kings 1). The armies of the Aramaeans 
under Ben-hadad are looked upon as rabble by an Israelite prophet (1 Kings 20:28). Yet, curiously, though the 
Arameans express a willingness to take the Israelites alive whether they have come for peace or for battle (1 Kings 
20:20), the Israelites finally gained the upper hand and destroyed one hundred een Aramaean infantrymen in 
one day (1 Kings 20:30). Also, perplexingly, Ahab was prone to let his captured opponent Ben-hadad go free (1 
Kings 20:30-43), but Elijah decreed his death. 


In all of these accounts, however, there are no prophetically anthropological considerations reported of the 
meaning and significance of the human lives involved. Without discussion, slight suggestions of concern for life are 
alluded to in the cases of Elijah _s healing the widows son (1 Kings 17), Obadiah _ s hiding 100 prophets from 
Jezebel _ s destruction ( Kings 18), Ben-hadad _ s willingness to preserve the lives of the Israelites (1 Kings 20:20), 
and Ahab _ s allowing Ben-hadad to live (1 Kings 20:29-43). The flight of Elijah into the wildemess and then to 
Mount Horeb after his confrontation with Jezebel _s prophets at Carmel does give a brief glimpse into material 
which is potentially anthropological. Elijah _s fear, death wishes, and intimations of his despair are spoken of, 
without, however, any discussion of their nature either with regard to human nature in general or specifically in 
regard to the nature of Elijah and his life (1 Kings 19). 


Prophetic Sociology 


Elijah prophecy is preoccupied with war. Its major sociological topic is religious, political, and civil war. It 
does little, however, toward discussing the nature of war. The causes of war are attributed to divine retribution and 
also to disobedience to divine commands and forewamings. There is no discussion of ideal societies, social 
relationships, etc. 


The canon shows Elijah s social relationships to the religious and political institutions of his day to have 
been autonomous and heteronymous. 


Prophetic Epistemology and Revelation 


Preclassical prophecy is characterized by oracular proclamations regarding certain specific future events, 
aa oracles of doom pronounced by various forms of divination. Elijah proclaimed a coming famine in the 
and to Ahab (1 Kings 17:1). He foretold a miraculous supply of food through the famine for his succoring widow 
(1 Kings 17:14). In Naboth affair, he pronounced a forthcoming disaster to Ahab: Where dogs licked the blood of 
Naboth, there dogs shall lick your blood (1 Kings 21:19-21; 22:34-38). 


There is some conflict over the legitimacy of the activities of this divination among certain oracles and 
circles of oracles. When Ahaziah_ _s messengers were on the way to inquire of Baal-zebub, the god of Ekron, 
whether or not he would recover from his illness, the angel of the Lord ordered Elijah to interrupt their journey and 
pronounce the oracle of death on Ahaziah himself. The nature of the conflict of oracles is only briefly and obliquely 
alluded to in the Elijah question, _ Is there no god in Israel, that you send to inquire of Baal-zebub the god of 
Ekron? (2 Kings 1:1-6). Could the prophets of Baal-zebub have oe the oracle? If so, why and how? If 
not, why not? These epistemological questions remain unasked einen 


Ina similar situation, Saul, when out of divine favor, seeks an ee bi his future from the woman of Endor. 
It is said that even though he has had a history of prophetic success, he is now unable to receive an oracle himself, 
either by inquiry or dreams or by Urim or by prophets (1 Samuel 28:6). In consultation, the woman of Endor is 
successful in calling forth the dead Samuel who then proceeds to pronounce upon Saul the oracle of doom and death 


(1 Samuel 28:1-20). The question of legitimacy here is not one which is easily decided simply on the basis of 
concluding that the Elijah prophets are ways successful in their oracular attempts and other prophets are simply 
pseudo-prophets because unsuccessful. Again, epistemological problems of how and why the woman of Endor or 
was successful remain undiscussed. 


Though Balaam refused an offer of Balak to do whatever Balaam asked (even if it were all the gold and 
silver in his house) for a favorable oracle, still he apparently accepted the fees for augury delivered to him by the 
elders of Moab and Midian (Numbers 22:7, 17-18). He then pronounced the of doom upon Balak three times upon 
three successive requests by resorting to divination (24:1) and __ seeing in a trance the vision from the 
Almighty (24:4). 

When, then, Elijan prophecy prescribes against other prophetic circles of augury, divination, sorcery, and 
trafficking in ghosts and spirits (2 Kings 17:17; Deuteronomy 18:10-15), it is apparently not a denunciation of 
sae ae ed on the epistemological grounds that the divination is not a reality of some sort or that it does not 

ppen or that it is not at all accurate in its predictions, but is apparently denounced on other grounds, especially for 
association with idolatrous shrines (2 Kings 17:17). Nowhere, however, whether in those prophetic circles 
considered legitimate or in those where denounced, is the epistemological nature of ae csral prophecy given 
much consideration. 


Prophetic epistemology in Elijah prophecy is only alluded to occasionally, and then without elaboration. It is 
said that the word of the Lord came to Elijah (1 Kings 19:9). There is neither any description and discussion of the 
nature of the word of the Lord nor the nature of its reception by Elijah except to call it a calm sound or a quiet voice 
(1 Kings 19:9-14). The nature of Elijah himself as receiver is not described. 


The widow succoring Elijah responds to the reviving of her son with the confession that she now knows for 
certain that Elijah is a man of God, and that the word of the Lord on his lips is truth (1 Kings 17:24). The account 
expresses no need in those circumstances to make further inquiry into the nature of reality represented by the 
language used. Reference is made to a prophetic epistemology in the great confrontation at Carmel when Elijah 
requests that Yahweh make it known that he is the god of Israel by a consuming fire (1 Kings 18:36-37). The 
people respond by confessing that Yahweh is God. The nature and extent of the knowledge prompting confession is 
not described. After the Aramaean armies succumb to the Israelites, there is the prophetic pronouncement that they 
have been given into the hands of the Israelites that they might know that Y ahweh is God. Again, there is further 
elaboration regarding the nature and extent of such knowledge (1 Kings 20:28). 


Prophetic Ontology 


The question of Being does not arise in Elijah. His pre-classical precursors, however, give some indirect 
consideration to ontology in referring to the coming into being of things and the entrance of death into the world by 
proclaiming the divine creation and the fall of man. This ontological proclamation does not enter into questions of 
the nature of this creation and fall, and its ontological orientation is so only ina very limited sense (Genesis 1-3). 


athand including the especially powerful impetus to consider the creation of man tobe a was brought 
into being inasimple present-at-hand birth ina simple present-at-hand past (ex nihilo). Even though 
highly sophisticated metaphysics attempts to transcend the fieeone of everyday present-at-hand world-views, it 
still has a reset abtend orientation, but in terms of discovering the Ideal substantiality the essential 
whatness of Reality . Whether inadvertently or not, this is ultimately done by analogy _ to everyday 
presence-at-hand. In so doing, metaphysics still grounds personal existence in an ontology of a contingent being- 
there . Hellenistic Christianity likewise grounds personal existence in an ontology of a contingent being- 

there ,butinsodoingnames God as the ontological ground upon which personal existence is essentially 
contingent. It also considers the creationof man tobe awasbroughtinto being ina simple present-at- 
hand birth in a simple present-at-hand past (ex-nihilo). 


Though these contingent beings-there are the most natural ways _ of viewing the ontological 
grounds of personal existence, they are not the most adequate way of doing so, especially since personal existence 
is not essentially present at-hand and since they take their ontological clues _ from that reality which is 

closest viz., that which is present-at-hand. Then what is the essential difference between a contingent 
being-there andthe personal being-there (Dasein) in the ecstatic temporality of care in personal existence? 
A contingent being-there isa present-at-hand wasbroughtintobeing and wasplacedthere . The 
essential Reality ofthat whichis contingentis otherthan and  ooutsideof _ itself so that any 
contingent Reality is essentially dependent upon that to which it is contingent in such a way that its 
essential being-thereis essentially contingent. Inandofitself ,itis not essentially really 
Real .Theessential esponsibilityfor and freedomof reality isnot,then, in contingent reality but is 
in — essential reality, upon which contingent reality is contingent. In other words, contingency is _ essentially 
being-present-at-hand. But personal existence does not show itself to be essentially present-at-hand. For example, 
Dasein is-there andassuch findshimselftobe and shows himselftobe essentially his own 
possibilities. This personal being-possible is to be sharply distinguished both from logical (present-at hand) 
possibilities and from the contingent possibilities _ of something present-at-hand since they are found tobe 
possibilities, whereas in personal existencea person finds and so understands in one way or another his 
own possibilities as grounded in his own being-possibility. The circularity ofthis argument isan 
evidence = initsfavor .Whereas circularity in alogical argument is some evidence of some 
logical weakness inthe argument _, the circularity of this personal phenomenon of one sbeing-there in 
his own possibilities essentially and finding himself there affirms _ the noncontingent essential personal 
being-there as his own possibilities which (who) he is since he (circularly) continually _ points to himself 
as finding himself (befindlichkeit) in andas his own possibilities — whether authentically or not; ie., he 
continually comes to himself . The personal existence of manis anembodimentin ,andassuchis a 
revelation in and of himself ontologically. 


When, then, a person finds himself to be thecreation of someone or something upon which he is 
contingent, hehas not-yet _ foundhimself authentically as to who he himself essentially is. This contingent 
creation _, then, is proximally and for the most part a confusing of a present-at-hand creation _ with the 
creation of aperson s finding himself astowhohehimself really and authentically and 
essentially is in himselfin hisown _ possibilities in being himself essentially. This confusion turns out 
tobe sa a spiritual annihilation of himself astowho hereallyis as being-there himself 
essentially. 


Contingency and Being-In Personal Creation and Annihilation 


Proximally and for the most part, persons understand _ themselves to be a contingent-present-at-hand 
existence, whether or not they are aware ofthis understanding .They understand _ their birth (creation) 
and death (annihilation) to be a contingent-present-at-hand wasbom asa wasbroughtintobeing (ex 
nihilo), anda willdie asa  beingnolonger (intra mhilo) (or asa present-at-hand _being-immortal_). 
Thisis the most natural wayof understanding themselves and the nature of their existence. Contingency 
issomething s(someone s) being dependent (somehow) for its (his) Reality (Being) upon some 

Reality (Being) outside (somehow) of _ itself (himself). 


Being present-at-hand is contingent when, takenina simple physical and temporal sense 
and especially when not accounting for the essentially ecstatic temporality in personal existence 
something (someone) is contingent to something (someone) ae as Being (a) _ physical-temporal 
present-at-hand priority (somehow) to itself (himself). Being present-at-hand is contingent when, taken 
metaphysically, something (someone) as_ physically present-at-handis contingent _ to (a) 

metaphysical Reality as Being (an) Ideal-essential-nontemporal _(yet still present-at-hand as 
substantial whatness ) priority (a priori) (somehow) to itself (himself) — though it could be (though it 


metaphysical present-at-hand interpretations of the nature of personal existence, usually inadvertently, and over 
look and confuse them with the personal nature of personal existence. The nature and significance of this confusion 
becomes more and more evident when it is seen that (and what and how and why) this present-at-hand 
comportment overlooks the ecstatic temporality and thebeings-there and thebeings-in and 

the possibilities of personal creation and annihilation. 


Ontology 


The “Ecstatic” Temporality of Creation and Annihilation 


Creation is for the most part presumed to be a bringing a personinto being (the birth of aperson) at 
sometime inthe past .Implicitinthis understanding of thecreationof man isa present-at-hand 
bringing into being at some present-at-hand time past. The annihilation of a person is presumed tobe _ a being-no- 
longer (the death of aperson) atsometime inthe future .Implicitinthis understanding of the 
annihilation of man _ is a present-at-hand being-no-longer at some present-at-hand future time. Taken strictly, 
there is a certainty whichis onlyempirical that each person wasbom and willdie . These facts, 
however, are not decisive in understanding the meanings and significance of the temporality of the creation and 
annihilation of man. When one understands himself fromhis past and future _, he does not adequately do so 
ontologically by a simple discovery of who he is by a simple tracing of a series of present-at-hand events which 
have now culminated or will culminate ina _ present-at-hand finding-himself . 


What is decisive in understanding the temporality of the meanings and significance of the creation and 
annihilation of man are the ontological phenomena in the ecstatic temporality in human 
existence continually showing themselves in personal existence even though, in the fallenness of meninto the 
they, they are proximally and for the most part lost and overlooked . Personal existential temporality is 
essentially ecstatic, fromwhich is-derived the everyday sensation of time as only a continuous 
succession of present-at-hand events including _present-at-hand past and present and future time . Though the 
apparent attractiveness of present-at-hand temporality quite effectively conceals the essentially _ ecstatic 
beret in _ personal existence, it is nevertheless there. But what (who) is it that (who) is-there (Dasein) 
essentially? 


The ontological structure _ of the personal entity who in each caseI myself amcenters in _ the self- 
subsistent being-there (Dasein) of my own personal existence in care.A person sunity and totality in 
the personal ecstatic temporality in his care means that, as existing, he is constantly ahead-of-himself-and- 
behind-himself-already-being-in-himself-as-being alongside-and-in-entities-within-a-world; i.e., he is always 
already  having-been and _ being-there and becoming inthesenseof -antpersonally-having- 
been-myself-as-well-as being-there-and-becoming-myself essentially. These items of care have not 
been and are not being pieced together cumulatively so that existential ecstatic temporality is being or has 
been or will be essentially puttogether © inthecourseoftime .Theessential ecstatic temporality in 
personal existence is one s primordial personal _ being-outside-of-himself-in and-for-himself . The ontological 
basis of this and every aspect of personal temporality is one s coming toward and to himself personally as to who 
he himself is in his own essential ways of being himself in himself and others. Being-brought face-to face with 
the that-he-is andthe who-heis ofhisown personal ex-is-tence _is and becomes existentially possible 
only if personal existence, in the primordiality of its very existence, constantly is and is becoming as having been. 


When, then, aperson s creation istaken tobe oreven tobeginas simply a present-at-hand 

wasborn (ex nihilo), wasbroughtintobeing ,his being-lost inthe fallenness of this everyday 
present-at-hand comportment toward his creation tumsouttoberather a spiritual annihilation (a 

losing ) of his ownessential- ecstatic -temporality-in-which-he-is-able authentically to come to himself as 
to who he himself essentially is. In losing the ecstasy _ of their own personal existential temporality, then, 
persons lose their bearings in understanding the meanings in and significance of their own personal 
creation and annihilation. In the confusion of losing their bearings, that which their creation _ is presumed 

to consist of turnsouttobe aspiritual annihilation of themselves; which is a fleeing from themselves as to 
who they them selves essentially are; which is a fleeing to a comporting toward themselves asa __ to have been 
created byandat birth ~. 


Contingency and the Personal-Being-There in Creation and Annihilation 


Contingent being-there is the most natural way _ of viewing the ontological grounds of personal 
existence. It takes its ontological clues fromthat Reality whichis closest _, viz., that whichis present- 


CHAPTER 5 - Isaiah 


In contrast with Elijah, Isaiah is in a poetical quasi-objective and quasi-explanatory exposition into an 
uncovering of divine-human reality beyond the simple objectivity of its nature. His prophetic poetry is the emerging 
into his own songs and hymns with their various movements the words of his vision of the nature of the essential 
rhythms and attunements and appropriations of divine-human existence in the world. He opens up in prophetic 

try that which before had been undistinguished. His standing in the open in the presence of both the divine and 
e human neither produces a world simply of his own imaginings nor is simply a messenger in response to other 
and greater powers. 


Prophetic Theology 


Rather than the tearing down, burning, and otherwise physical destruction of idols and their accompanying 
ceremonial artifices, the solution to the problem of idolatry for Isaiah is in the nature of the seeing and hearing 
involved. 


Those 

who have no confidence and trust in the work of 
the Lord, 

and do not see the things that he has done 

[are] 

dwindling away all unaware; 

the nobles are starving to death, 

and the common folk die of thirst. [Isaiah 5:12-13] 
[Though] 

their land is filled with idols [2:8] 


yet the heart of the problem is not reached without realizing 
that anything is an idol when 

they bow down to the work of their own hands, 

to what their fingers have made. [2:8] 


Consequently, to solve the problem 
mankind shall be brought low, 

all men shall be humbled. [2:9] 
Still more specifically 


mans proud eyes shall be humbled, 
the loftiness of men brought low, 
and the Lord alone shall be exalted on that day. [2:11] 


The Lord of Hosts has a day of doom waiting 
for all that is proud and lofty, 
for all that is high and lifted up, 


Then man _ s pride shall be brought low, 

and the loftiness of man shall be humbled, 

and the Lord alone shall be exalted on that day, 
while the idols shall pass away utterly. [2:1 2-181 


More significant than a physical destruction of idols in Carrie Nation fashion is when: 


the scared oaks in which you have delighted shall fail you, 
the garden shrines which you have chosen shall 
disappoint you. [1:29] 


Even when idols as objective constructions of mens hands are objectively present: 


Holy, holy, holy is the Lord of Hosts: 
the whole earth is full of his glory. [6:3] 


The most appropriate passing away of the idols then is not a case where the doing away of the physical idols 
is always or even the most mature necessary prerequisite to their replacement by the Lord or Hosts in his holiness. 
The whole earth is always and already now full of his glory. But still whether or not the objects of idolatrous 
worship are standing 


you may listen and listen, but not understand, 

you may look and look again, but you will 

not know [6:9] 

[ because ]| 

this people _s feelings are dulled, 

their ears are deafened and their eyes are blinded. [6:1 0] 


But this is a spiritual rather than a physical blindness, and the simple manifestation of physical objects does 
not open ones eyes to perceive the presence of the Lord of Hosts. 


But 
they may turn and be healed. [6:10] 
Here the divine admonition is to: 


inquire of the Lord while He is present, 
call upon Him when He is close at hand. [55:6] 


Isaiah 

saw the Lord [6:11 

[when his] 

sin was wiped away [6:71] 


CHAPTER 8 - Prophetic Ontology 


A postclassical (metalogical) prophetic vision of the nature of personal existence reveals a critical confusion 
pertaining to the creation and annihilation of man. In this confusion, that which is presumed to be _ the creation of 
man shows itself to be insteada spiritual annihilation _of man. A vocation of postclassical metalogical 
prophecy is the tracing of the course of this confusion to facilitate the recovery of man from this _ spiritual 
annihilation. 


Priorto ametalogical prophetic vision of the creationof man, heis presumed whether 
inadvertently or overtly tohave comeintobeing jie, tohavebeenbom andthus to have been 
created .Thisis the most natural way _ of viewing the ontological grounds of personal existence. This 

resumption takes several forms. Manis said tohave been created § byGod (in His ownimage); or _ to 
ave come forth from _ (to have been created by) and to be one among many parts of the cosmos; or it is said that 
Reality including (some how) a person sown Reality isonlyfulfilledor comesintobeing in 
relationship to atimeless realm of absolute essences by emanation or some sort of conformity with or 
perception of or derivation from this Ideal realm. Implicit in each of these views of the creation of man _ is 
an ontology in which the grounds of personal existence are essentially contingent ; that is, man exists 
personally only as contingentto some Reality otherthan, andessentially outside of, himself and 
in andofhimselfis not — really Real .Butwhyarethese waysof understanding _ the creation of 
man the most natural _, and what is the nature of the metalogical prophetic vision of the confusion here which 
reveals the spiritual annihilation of man as a consequence of this confusion? And what is the nature of this 
spiritual annihilation ? 

Proximally, and for the most part, it seems to men that their everyday conceptions of the nature of their 
personal existence i.e.,that whichis most natural are most adequate and authentic, especially since they 
are quite obviously baseduponthat Reality whichis closest to them viz., that which is present-at- 
hand. Eventually, however, some sense some limitations in conceiving Reality _ to be grounded essentially in 

the changing corruptibility — of that which is present-at-hand (the realm of appearances) and presume to 
transcend these limitations by conceiving the essence of Reality metaphysically, _ without realizing, 
however, that while metaphysics transcends _ thechanging corruptibility _closest-to-them_, itis 
still present-at-hand but now in the sense of a substantial timeless realm of Idealforms and/or God, 
ie. theessential what of Reality . 


Inacertain sense, everyday and metaphysical viewsof thecreation of (birth)and the 
nature of (life) and the annihilation _ of (death) man are different world-views. Everydayness _ focuses its 
attention on the Reality of change and _ the objective world. Metaphysics _ is concerned with 
transcending the ever-changing everyday world to the constancy of a timeless nonobjective realm of essential 
Ideal Reality (without, however, sensing the constancy of an ever-changing world). Nevertheless, in a certain 
sense these world-views have something incommon. Whether physically or metaphysically _, both 

have apresent-at-hand orientation; i.e, are oriented toward the what-it-is-ness of Reality .The 
ontological essence of personal existence the who-he-is-ness is lost inthis present-at-hand 
orientation. In being-lost__ in the present-at-hand persons have _fallen-away _from who they essentially are 
especially into a present-at-hand contingency. In _being-lost _, persons do not authentically comport themselves 
toward who they essentially are, but do so rather to both sides of the contingency they presume themselves to be 
apartof i.,areinastateof spiritual annihilation . 


Yet everyday perceptions of Reality rightly sense that what is closest _is (somehow) significant, 
and metaphysics _ rightly senses limitations in everyday perceptions of Reality (including the limitations of the 
existential premise that existence precedes essence ), ah ast to the extent of seeing that transcendence is 
not thereby adequately accounted for. But since both conceive Reality __ to be present-at-hand, and since 
personal existence is not essentially present-at-hand, neither are able to account adequately for the meaning and 
significance of personal existence, and both thus move toward the _ spiritual sriitilaion of man. Ina 
metalogical, prophetic envisioning of personal creation and annihilation, one sees both the ontological need and the 

possibility of seeing through each toward an authentic understanding of the personal existential nature of 
creation and life and annihilation . 


What seems simpler _ than to characterize the creation and annihilation of man? The creation of man is 
said toconsistof his being brought into being (birth) and the annihilation of manis said _ to consist of 
his being-no-longer (death). But what are the meanings and what is the significance of this being brought 
into being (birth) andthis being no-longer (death)? It is usual to presume that everyone knows what birth 
(creation) and death (annihilation) are. This usual presumption, however, is grounded in everyday and 


PART Ill — The Creation and Annihilation of Man 


in the temple, presumably when many other persons were also present who, however, apparently did not 
see. This wiping away of sin through the transcendent seraphim transcended the ceremonial sacrifice for sin made 
by others in the temple (6:6). 


Your countless sacrifices, what are they to me? says the Lord. 

I am sated with whole-offerings of rams and the fat of buffaloes; 
Thave no desire for the blood of bulls, of sheep and of he-goats. 
Whenever you come to enter my presence 

who asked you for this? 

No more shall you trample my courts. 

The offer of your gifts is useless, 

the reek of sacrifice is abhorrent to me. 

New moons and sabbaths and assemblies, 

sacred seasons and ceremonies, I cannot endure. 

I cannot tolerate your new moons and your festivals; 

they have become a burden to me, 


Wash yourselves and be clean. 

Put away the evil of your deeds, 

away out of my sight. 

Cease to do evil and learn to do right. [1:11-17] 


Purged of his sin of pride, his vision is no longer obstructed by focusing his attention on _ the work of his 
ownhands (2:8) and he is now able to: 


come near him who puts nations into his power 

and makes kings go down before him, 

who scatters them with his sword like dust 

and with his bow like chaff before the wind. [41:1-2] 


He is the one who is 


the Lord, the everlasting God [who] is creator of 
the wide world, 

and grows neither weary nor faint; 

no man can fathom his understanding. [40:28] 


But even though He is the one through whom 
the world trembled from end to end [41:53} 
and there is His 

day of doom waiting [2:121 

and though He is the one who will 


judge by fire, 
with fire he will test all living men [66:161 


yet He is not the one through whom this is the only (or even the last?) day 


for thus says the Lord: 

I [am the one who] will send peace flowing over her 
[the new Jerusalem and the new heavens and 

the new earth] like a river. [66:11, 12, 18-22] 


He is the one who is a peacemaker. 

How lovely on the mountains are the feet of the herald 

who comes to proclaim prosperity and bring good 

news, the news of deliverance. [52:7] 

He is the one who delivers. 

Come, all who are thirsty, come, fetch water. [55:1] 

You shall indeed go out with joy 

and be led forth in peace. 

Before you mountains and hills shall break into cries of joy, 
and all the trees of the wild shall clap their hands. (55:12-13) 
He is the one who brings peace and joy. 

Come to me. [55:3] 

The Lord has bared his holy arm in the sight of all nations, 
and the whole world from end to end 


shall see the deliverance of our God. [52:10] 


He is the one who delivers all nations. 


Prophetic Anthropology 


The anthropology of Isaiah is poetically dualistic. On the one hand: 


All mankind is grass, 
they last no longer than a flower of the field. [40:6] 


birth (or conception) (creation) tobe a __present-at-hand bringing into being (anens creatum) of a 
present-at-hand soul anda present-at-hand — body _ concomitantly by God (asens infinitum) froma 
present-at-hand nothing (ex mthilo). Inasmuch as personal existence is not essentially present-at-hand, this 

conception of birth is inauthentic in attempting to understand the essential meaning and significance of birth in 

personal existence. Having overlooked the distinctive nature of personal ontology, Hellenistic Christian 
ontology is in confusion at this point. A gain, this is a confusion of present-at-hand possibilities and certainties with 

the possibilities and certainties of personal existence in care . 


From the point of view of _ ecstatic temporality as the meaning of personal existence in care , we 
find that, while the ordinary everyday interpretation of personal temporality as a present-at-hand past and present 
and future, within its own limits, has its justification and is sufficient, we cannot adequately carry through an 
investigation ontologically of the way personal existence stretches along (is between) andis in and 
comports himself toward his own birth and death if we take this everyday interpretation as our clue (426). 


Dasein does not — exist inaframework which,as the connectedness of life _, is drawn tense 
outside of Daseinand which begins at birth andwhichhis existence fills up _. Dasein himself is his 
own connectedness of life .Daseindoesnot fillup  atrack or astretchof life one which is 
somehow present-at-hand _ with some present-at-hand phases of its momentary actualities. It is not the case that 
personal existence becomes actual § inapointoftime and that apart from thisitis surrounded by 
the nonactuality of its birth and death. [Understood existentially, birth is not something past in the sense of 
something present-at-hand which is no longer present-at-hand (426). 


A person is his own birth as having-been bom _, and is his own stretching along between birth and death 
in care .Assuch, he is the possibility of comporting himself toward his birth as his own personal possibilities 
in care . Inessentially being his own comnectedness in stretching along between his own birth and death, it is 
possible for a person to pull himself together (441) from the dispersion and disconnectedness of being lost in the 
fallenness of thethey in sucha way that he may comport himself toward his birth as being his own, ie., he 
may bring himself to himself. In the fateful repetition _ of the possibilities of his having been born, a person 
brings himself back immediately that is to say, ina way thatis temporally ecstatic to who he is as 
having been. When his heritage is thus handed down _ to himself, _ bi is caughtup into his existence 
incoming tothe possibilities of his birth (while he may atthesametime be coming back from the 

possibilities _ of his death) so that, as personally existing, he may accept the thrownness of his being-there in 
such a way that he is free from trying to establish the meaning and significance of his personal existence on the 
basis of a birth which was _ present-at-hand (443). 


meaningful conceptions (292). The existential problematic aims first at attempting to set forth something of the 
structure — of personal-being-toward-the-end (death) (293). 


Without these ontological clarifications, meanings in and the significance of personal existence are often 

vague and essentially overlooked, especially in confusing certainty and possibility. | They, intheir 

everydayness ,say deathiscertain . But what doesthismean? The gloomy mood and despair of 
the saying reveals the presumption that in saying that death is certain onehas thereby completed the 
subject andinsodoinghas certainly affirmed a being-no-longer thatis very bad news indeed 
because of our deep affection for still-being-alive .This everyday way of understanding that death 
iscertain shows thatitis not yet thinking about death (301) except vaguely asa no-longer ofa 

present-at-hand body .Butto think of the meaning and significance of personal existence either as 

being-present-at-hand or _ being-no-longer-present-at-hand _ is inauthentic inasmuch as personal existence 
itself is not essentially present-at-hand or not  present-at-hand. Taken strictly, a certainty whichis only 
empirical may be attributed to death. But in this determination of the certainty of death _ and of its 
impendence, what is manifested is a failure to recognize the essential nature of personal existence and personal 
betng-toward-death. This epistemological failure is characteristic of everyday understanding. The fact that 
demise, as an event which occurs, is only empirically certain _is not decisive as to the meaning and significance 
of personal existence (301). One knows about the certainty of death , and yet isnot authentically certain in 
the sense of thus authentically understanding © death or being-certain of the meaning and significance 
of death (302).Intheface of definiteness and certainty suchasthis,aperson flees andinso 
doing really flees from being-himself-authentically (302). 


The everyday way of being-toward-death asa gloomy certainty of being-no-longer-present-at- 
hand _ is inauthentic. Personal existence is essentially and authentically _ possibility. From the point of view of 
everyday present-at-hand logic and epistemology — whether sophisticated or not certainty isona higher 
ontological level than possibility .Ontheotherhand, possibility as a personal existential way of being 
oneself essentially is the most primordial and ultimate positive way which a person is-there . Being-toward- 
death asa _ personal possibility _ is ontologically more authentic and more basic in the significance of personal 
existence than is the certainty of death asa being-no-longer-present-at-hand _ in the inauthentic everyday 
way of understanding and thinkingabout — death. 


Everyday being-toward-death isthe inauthentic, gloomy — despairing fleeing frombefore 

the face of death asa certainty of being-no-longer-present-at-hand (being- nothing ). Authentic 

being-toward-death is theanticipation of thefulfillment of a potentiality-for-being-oneself- 
authentically inone s own essential ways of being-himself (308). How is this possible ? For instance, being- 
toward-death includes the possibility of being-one s-own-self. In other words, being-toward-death includes 

the possibility of aperson s authentically distinguishing himself in his own essential ways of being himself 
from the inauthenticity of simply existing inthe lostness of thefallenness ofthe they (307) (ie, 
appropriately boundarying his personal existence personally) while at thesametime authentically 

being-with and being-in others personally. Buthowisthis possible ? In authentically 

anticipating death, aperson allowshimself to understand _ that his own potentiality for being- 
himself-essentially maybe taken over by himself. But again, howis this possible ? In other words, since in 
some very real sense death isalwaysone sownitis possible thatitmmybecome authentically 

one soun (308).Thisis possible | when aperson understands that death doesnot just 
belong toone sownexistence in an undifferentiated way (308). A person understands _ this when he 
authentically anticipates  takingover hisown death ashisown;which, intum , in 
anticipation individualizes a personinsomesense downto who hehimself is essentially (308); 
which, intum , discloses possibilities which lie-ahead-of these possibilities (309). That is to say, 
further, that since the possibility _ of being-toward-death in authentic anticipation of being-one s-own- 
self discloses possibilities which lie-ahead-of this possibility, it also includes the _ possibility 
of aperson s existing as a whole potentiality-for-being-himself-essentially (309). 


There is asense inwhichthese possibilities are morecertain than thecertainty of saying 
that deathiscertain inthe senseof being-no-longer-present-at-hand .The certain possibility _ of the 
authentic anticipation _ of being-oneself-essentially in the authentic anticipation ofthe possibility of 

being-toward-death insuch away thatone takeshimselfover as hisoun discloses the 
possibility of aperson s being-himself-essentially in such a way that he makes __ this possibility 
possible (certain) for himself as (and from) his ownmost potentiality for being-himself essentially (309). 


Birth 


The implicit present-at-hand substantial __ ontology of classical Hellenistic Christianity conceives 


God sits throned on the vaulted roof of earth, 

whose inhabitants are like grasshoppers. 

He reduces the great to nothing 

and makes all earth _ s princes less than nothing [40:22] 
[and] 

All nations dwindle to nothing before him, 

he reckons them mere nothings, less than nought. [40:17) 


Even the Lords own people are 


a sinful nation, people loaded with iniquity, 
race of evildoers, wanton destructive children. [1:4] 


And yet 

Though your sins are scarlet, 
they may become white as snow; 
though they are dyed crimson, 


they may yet be like wool. [1:181 


The apparent basis of this convertible dualism is the particular potential of the reality of gathering Israel 


(43:5-6). Not only are they a sinful nation dwindling to nothing, but are also in some way at the same time: 


the sons and daughters of the Lord [43:1, 6] 
[whom he can] 

bring from afar. 

bring them from the ends of the earth. [43:6] 


As such, the Lord is not only the possessor of Israel (19:5) who in his divine sovereignty empties the earth, 


splits it open, turns it upside down, and scatters its inhabitants (24:1), who punishes with his cruel, mighty, and 
powerful sword (27:1; 34:1-8), and who storms with rage on Mount Perazim (28:21), but is at the same time 
paradoxically he who is not only master but is also servant (helper): 


The Lord God stands by to help me; [50:7] 


The Lord has indeed comforted Zion, 
Comforted all her ruined homes; [51:3] 


not simply for the Lord _ s advantage but 
thus says the Lord your ransomer, 
the Holy One of Israel: 


Tam the Lord your God: 
I teach you for your own advantage. [48:17] 


When then it is proclaimed that 


the Holy One of Israel has glorified you [55:51 
[and] 

the Lord shall be your everlasting light, 

your God shall be your glory [60:19-20] 


it is at the same time the case that 


all the sons of Israel shall stand victorious 
and find their glory in the Lord. [45:25] 


Then shall your light break forth like the dawn [58:8] 
[sparked by] 
the light of my judgment over the nations. [51:4] 


The man who walks in dark places with no 
light but relies on his God [50:10] 

[is enlightened] 

But you who kindle a fire and 

walk into your own fire 

shall lie down in torment. [50:11] 


The light and glory of the sons of Israel is not then simply a borrowed or reflected light but their own glory 
which is found and their own light, but which only breaks forth in the light and glory of the Lord. The Lord can 
consequently in form the house of Jacob that: 


your own righteousness shall be your vanguard 
And the glory of the Lord your rearguard [58:8] 
[when they] 

loose the fetters of injustice. [58:6] 


In the accompanying pronouncements of God as creator and creating, Isaiah never speaks of the divine 
creative activity as simply bringing man into being. Creation is always the bringing into being of the gathering 
together of the sons and daughters of God and Israel from their darkness into his light, which then brings forth their 
light (40:26 41:10; 42:1-7; 45:18-25). 


But now this is the word of the Lord, 
the word of your creator, O Jacob 


essentially dynamically changeless . 


Being-In and Being-Toward Death and Birth 


Death 


An ontological vocation of metalogical postclassical prophecy is an introduction to and a guarding of a 
modesty through which something of the phenomenal _personal-being-there _ (Dasein) in human existence is 
seen in a perspective in which a persons comporting himself toward his birth andhis creation andhis 

aie ‘ _ in an appropriate balance with the meanings and significance of his personal-being-there (Dasein) 
in divine light. 


What seems simpler than to characterize the connectedness of life between _ birth and death? It is 
said toconsist of asequence of experiences intime . But what is the nature of this connectedness ? Is 
what is _ really ail in each casejust that experience (andthat body ) whichis present-at-hand 

inthecurrent now __, while those experiences which have passedaway orareonly comingalong , 
either are nolonger actual as present-at-hand or are not yet actual as present-at-hand? Does Dasein 
hop, asitwere, through thesequenceofnows of apresent-at-hand time (425)which has a 
beginning (birth) and anend (death)? Such is the import of the everyday conception of the temporal 
existence of a person between birth and death. In this way of characterizing the connectedness of life, one has 
pe something present-at-hand intime (426). And yet this everyday conception somehow remains vague 
426 


For, in spite of the constant changing ofthese experiences between birth and death __, personal 
existence somehow maintains itself ey a with  somesortof — selfsameness (425). If 
this state-of-being _ is a significant clue, and if personal-existential-ecstatic-essential-temporality we 
have so far suggested is even approximately adequate, we find that a satisfactory ontology of either the way persons 

stretch along between b birth, and death or comport themselves toward birth and ceaffrc annot be Homie ina 
simple present-at-hand analysis (426) since _personal-being-there __ is not simply present-at-hand. Dasein does 
ee as the sum of the momentary actualities of experiences which come along and successively disappear 
426). 

The togetherness of personal existence inrunningitscourse — until that couse — hasbeen 
completed is not constituted bya continuing _—piecing-on or piecing-off _ of entities which, somehow 
and somewhere and somewhen, are simply present-at-hand. Whenever-wherever Dasein exists, he exists in 
such a manner that his not-yet andhis now andhis havingbeen belong tohim (287) and are 
such thathe already _ exists in them personally in some way. 


To say that in death personal existence has indeed fulfilled its course is not best understood simply in terms 
of supposing that this means a present-at-hand stopping or ending or beingfulfilled or getting 
finished or disappearing. By none of these modes of conceiving death can it be suitably characterized as 

theend _ of personal existence, for then Dasein would thereby be simply treated as something present-at-hand. 
On the contrary, just as personal existence is already its having-been andits not-yet in some way, : itis 
ae in ae way its own end (death) too. This is best clarified by considering the being-toward-the-end of 
leath (289 


Ending, as being-toward-the-end, needs to be clarified ontologically in terms of being-personal, and will 
become intelligible only if the character of ending has been determined in terms of the nature of personal existence 
(289-290). Death —_existentially _is a phenomenon of life. But when the question is formulated only from the 
point of view of the sciences of biology, physiology, and anthropology, etc., the investigation takes place only in 
that domain of being which we know as the ontical world of animals and plants and mankind (290). 

Underlying _ this biological-ontical exploration of death isa problematic _ that is ontological. We still need 
to ask how the ontological essence of death is properly understood in terms of that of life (290). 


In an ontology of personal-being-toward-death, an ontical stand is neither a necessarily exclusive way of 

understanding death nor is it the most appropriate way of doing so. If death is defined  existentially as 

theend of Daseinor thefulfillment of life _, this is not meant to imply any ontical or ontological 
decision whether afterdeath still © thesamebeing or another being either higher or lower _ is 

possible ;orwhether Dasein liveson oreven ooutlasts itselfandis immortal . Nor is anything 
decided either ontically or ontologically at first about the other-worldly and _ its possibilities . Only when 
death is conceived inits full this-worldly _ ontological essence existentially can we have much 

methodological assurance in even asking what may be after death; only then can we do so with much hope for 


exists, he is not essentially past or present or future asa factical present-at-hand existence, but is 
always already having-been inthesenseof I-anpersonally-having-been-myself-essentially ; and is 
always already — being-there inthesenseof J-antpersonally-being-myself-essentially _; and is always 

already becoming inthesenseof J-antpersonally-becontng-myself-essentially (376). These 

items of care havenotbeen piecedtogether cumulatively so that essential existential temporality has 
been puttogether in the course of time (376). Essential temporality in personal existence is one s 
primordial personal —_ being outside of himself in and for himself essentially (ecstasy) (377).The time 
whichis accessible to common sense is not primordial, but does arise from primordial ecstatic temporality 
(377). 


When, then, one understands _ oneself projectively (futurally) in an existential possibility (futurality), 
futurality underlies this understanding _ and it does so as a person coming-toward-himself _ out of 
(ecstatically) that (current) (always) (already-in) (being-there) possibility in which one ay exists (385). 

re is the case, even though proximally and for the most part concernful being-in-the-world understands itself in 
resent-at- hand terms of that with which he is concerned (386). In other words, everyday concern understands 
i fin terms of that potentiality-for-being which confronts one present-at- handily as coming from its possible 
success or failure with regard to whatever its object of concern may be (387). This ae, as such, has not 
yet reached its ontological basis, viz., one s coming toward himself (387) personally. 


When one understands himself fromhis past he does not adequately do so ontologically by a simple 
discovery of who he is by a simple tracing of a series of present-at-hand events which have now culminated in a 
present-at-hand finding-himself. Nor does one find himself simply asa __ free-floating existence with no 

attachments to apast . But personal existenceis being-thrown (geworfenheit). Existentially, _ being- 
thrown meansalways being-found  (befindlichkeit) in some personal way or another of being-oneself and, as 
such, always finding oneself in some state-of-mind (mood) or other (389). But what is the ontologico-temporal 
constitution of being-in-a-mood, and how is it made visible? While moods are ontically well known to us, their 
meanings and significance are not properly recognized in their primordial existential function _ when regarded 
solely as _ fleeting experiences outofthepast which color one s_ psychical condition . Anything 
whichis observed as tumingup and disappearing ina fleeting manner neverthelessdoesso out 
of the primordial mood-care constancy of personal existence without whose background _ they could not 
do so (390). The visibility of moods is manifest in both a present-at-hand understanding _ of a present-at- 
hand past and the ontologico-temporal having-been ofapersons continually __ being-brought-back-to- 
himself in which this present-at-hand _past-ness_is grounded (390). 


Understanding the meanings and significance of ones own personal existence is never simply _ free- 
floating _ but is always in some state-of-mind (mood). The _personal-being there _ is disclosedinone s mood 
inevery case _ or is closed off by it even though itis _still-there. Being-in-a-mood which a person (Dasein) 
always is brings him face-to-face _ with his thrownness (geworfenheit) in such a manner that his being-thrown is 
not simply a finding himself _ to be a present-at-hand culmination of present-at-hand pastevents ora 

free-floating _present-at-hand existence withno attachments toa past _, butis disclosive of the more 
primordial who-and-how _ one is (389). One s mood discloses in the manner of turning toward or turning 
away fromone sown personal waysof being there .Being-brought face-to-face withthe — that-heis 
andthe who-he-is of his own personal _ thrownness whether authentically revealing it or in authentically 
covering itup _ becomes ecstentally possible only if personal existence, in the primordiality of its very existence, 
constantly is as having been (390). 


In being-lost inthe fallenness of the everyday world, persons understand the present as 
present-at-hand andso understand themselves andtendto makeitso . Indoing so, the ontological 
grounding of this present-at-hand present _is overlooked and Dasein does not let himself come to himself 
essentially. When he does _cometo himself , he sees that he himself being-there-personally _ is both his own 
aoe ot _being-personally-present andisalsothe ground outofwhich —thepresent as __ present-at- 

arises. 


When the temporality of personal existence thus shows itself ontologically to be _ ecstatic Le, is 

in a constancy _ in which a person is constantly ahead-of-himself-and-behind-himself-already-being-in- 
himself-as being alongside entities-within-a-world and as such is always already there coming backward and 
forward to himself he at the same time shows himself ontologically to be an __ecstatical unity in which 
his temporality always temporalizes itself as a whole whether it has the character ofbeing past — or 

present or future. This means that in the ecstatical unity of his personal existence in which his 
temporality is fully temporalized is grounded the totality of the temporality of his personal existence (401). Only 
out of the unity of this temporalizing whole is asuccessionof events as past, present, and future 

essentially meaningful and significant . Inthis unity, atemporalityis possible in whichit 
temporalizes itself as a future which makes present in the process of having been (401). Personal existence is 


When you pass through deep waters, I am with you, 
when you pass through rivers 
they will not sweep you away; [43:1-23] 


Have no fear; for I am with you. 

I will bring your children from the east 

and gather you all from the west, 

I will say tothenorth, givethemup , 

and to the south, Do not hold them back. 
Bring my sons and daughters from afar, 

bring them from the ends of the earth. [43:5-6] 


Eventually, however, and through all of this, men will get to a point where they no longer need a shepherd. 


Then, like a gazelle before the hunter 

or a flock with no man to round it up, 
each man will go back to his own people, 
everyone will flee to his own land. [13:14] 


Srey aaa i poetic-prophetic implication of Isaiah, then, is not only some sort of a nihilistic 
, but is also and at the same time an ontological implication of some sort of nonnihilistic anthropology 
as prem ra ontological potential this implies, however, the divine admonition to modesty in worship and 
supplication is pronounced —_ presumably as an important step in a mature recovery from the cries of both a simply 
nihilism and idolatry. 


Inquire of the Lord while he is present, 

call upon him when he is close at hand. 

Let the wicked abandon their ways 

and evil men their thoughts: 

let them return to the Lord, who will have pity on them, 
return to our God, for he will freely forgive. 
For my thoughts are not your thoughts, 

and your ways are not my ways. 

This is the very word of the Lord. 

For as the heavens are higher than the earth, 

so are my ways higher than your ways 

and my thoughts than your thoughts. [55:6-91] 


Prophetic Sociology 


Isaiah __s prophetic- A saons sociology exposes a spectrum showing the whole range of human existence. He 
glances briefly into the psycho-sociology of being alone. 


Shame on you! you who add house to house 
and join field to field, 

until not an acre remains, 

and you are left to dwell alone in the middle of 
the land. [5:8] 


His primary concems are urban, national, international, and ecumenical. Several thematic threads bind 


together these sociological hymns he sings: war and peace; justice and injustice; and scattering and gathering. 


For Isaiah there is the unfaithful and the faithful city (1:21, 26-27). In the unfaithful city: 


your very rulers are rebels, confederate with thieves; 
every man of them loves a bribe 

and itches for a gift; 

they do not give the orphan his rights, 

and the widow _ s cause never comes before them. [1:23] 


It is full of violence (28:2; 60:18), robbery (61:8), oppression (60:11, 1:17), and wrongdoing (61:8), and 


many are downtrodden and distressed (66:2). 


You have ravaged the vineyard, 

and the spoils of the poor are in your houses. 
Is it nothing to you that you crush my people 
and grind the faces of the poor? [3:14; 10:1-3] 


Because the Lord is so close to his people (55:6; 56:1) their social unfaithfulness is also an apostasy from 


This people approach me with their mouths 
and honor me with their lips 

while their hearts are far from me, 

and their religion is but a precept of men, 
leamt by rote. [29:13] 


Important signs and portents of this unfaithfulness are pride and finery: 


grinding the faces of the poor [3:15] 


holding themselves high 

and walking with necks outstretched and enticing eyes [3:1 61 
[displaying] 

anklets, discs, crescents, pendants, bangles, coronets, 


hisown past and present and future — (390). This is not to suggest that such a thing as a 
simple historical past is meaningless, but rather that its possibility and meaning are essentially 
grounded inthe _existential-being-there _in personal existence. 


Existential being-there is inevitably personal — since Dasein is an entity who in each case I myself am 
(78)  andconsequently, as such, every aspect of his existence is essentially personal. 


Daseinis his own possibility, but inasmuch as his possibility is personal, the being-possible which he is 
existentially in every case is to be sharply distinguished both from empty logical possibility and from the 
contingency of something present-at-hand. As a modal category of presence-at-hand, possibility signifies what is 
not yet actual and what is not at any time necessary. It characterizes the merely possible. Ontologically, it is on a 

lower level _ than actuality and necessity. On the other hand, possibility as a personal existentiale is the most 
primordial and ultimate positive way inwhicha person is-there _. Possibility as a personal existentiale does not 
signify a free-floating potentiality-for-being in the sense of the _ liberty of indifference _. In every case, Dasein, as 
essentially _ finding-himself-there-as-to-who-he-is (befindlichkeit), is already-in __ definite possibilities 
personally. He is his own possibility of being-free for his own personal potentiality-for-being-himself-essentially. 
His own being-possible existentially is transparent to himself in different possible ways and degrees (183). 


For example, eS eee tale isa possibility of understanding .This understanding is 
not primarily an understanding of things, though understanding information is possible _ on this basis. This 
understanding _ is a disclosing which is a projecting of a person _ s possibilities in and upon himself in such a 
way that he is free for his own possibilities ot being himself essentially (184, 185, 192). This understanding is 

illuminating . To say thata person is illuminated — means that, as being-there personally in his own 
existence, he is cleared in himself, not only through some other entity, but in such a way that he is himself his own 
clearing (171). The light which constitutes this clearedness of Dasein is not something ontically (objectively) 
present-at-hand as a power or source for a radiant brightness occurring in the entity on occasion. That by which a 
person is essentially cleared  inother words that which makes him both open and bright _ for himself 
is care .Inpersons care is grounded the disclosedness of personal being-there. Only by this clearedness is 
any illuminating , understanding ,and seeing possible (401-402). Understanding as an 

illuminating = disclosure _—in__‘ the potentiality of persons _ being-free for their own possibilities of being 
themselves essentially is possible only because Dasein is-there _ personally. 


This is not to suggest that the illuminating disclosure of persons own possibilities of being themselves 
essentially is only an authentic illumination. Inasmuch as Dasein being there _ reveals himself to be not 
only his own possibility for being himself essentially but also proximally and for the most part being-lost in the 
ae : . indefiniteness of the _ they, being-there makes inauthenticity as well as authenticity 

possible (78 


Temporality in the Constant-Self-Subsistence of Personal Existence 


From the point of view of logic, Reality must be either dynamic (the changing existence of 
appearances) or static (unchanging essence). Personal existence, however, shows itself phenomenally to be 
metalogical. The essence of personal existence is in _ personal existence. In other words, the temporality of 
personal existence (the dynamics) is in _ the constant-self-subsistence (essence) of personal existence, Le., 

in one sown essential ways (personal dynamics) of always being-himself. This is overlooked, however, until 
one traces ontologically the habitual conceiving of the nature of time _ only in terms of a simple present-at- 
hand past, present, and future. To what does this present-at-hand conception point ontologically? 


Personal existential temporality is essentially ecstatic, from which is derived the everyday 
sensation of time as a continuous succession of present-at-hand nows ina connected _ series. In other 
words, personal existential temporality is involved-in _ two aspects of temporality, viz., the ontological 
temporality of personal existence constantly coming back and forth to and from itself essentially inone s own 
ways of being-himself personally and everyday present-at-hand temporal series of nows. But in present- 
at-hand temporality, the ecstatic unity in which it is grounded remains proximally and for the most part 
concealed, but is nevertheless _ there. 


Avoiding the confusing of the essential temporality of the ecstatic unity of personal existence with the 
simple present-at-hand temporality of past, present, and future is a critical venture in uncovering meanings in and 
the significance of personal existence. We call a present-at-hand entity past when it is no longer present-at- 
hand. But the ontological structure of that personal entity which, in each case, I myself am, centers in the self- 
subsistent being-there (Dasein) of my own personal existence in care (381). Dasemn s unity and totality in the 
personal existentiality of his care means that as existing he is constantly ahead-of-himself-and-behind-himself- 
already-being-in-himself-as-being-alongside-entities-within-a-world (375). Aslongas aperson factically 


entities who are in-the-face-of-which and are also always a manifestation of an _already-there _. Working with 
equipment ontically provides an ontological clue pointing to the ontological already-there _ of personal 
existence. Whenever we goto work and seize hold of something, we do not push out from some _ absolute 
nothing and come upon some item of equipment which has been presented to us in _ isolation _; in laying hold 
of an item of equipment, we come back to and forward to it from whatever work-world has already been and is 
being disclosed (403-404). 


The metalogical theological implication of this nothingness of indefiniteness from which personal 
authentic existence is created _ is not existentially idolatrous. Here the divine and the divine creative activity is 
not simply an external divine (present-at-hand) source of contingency noranexternal will imposed 
upon personal existence arbitrarily nor creating _ personal existence arbitrarily, but is rather divine manifestation 

in essential personal being. 


The confusing of ontical everyday fearing andontological anxiety points to a confusing of their 
significance and meaning. In the lostness of their personal existence, persons flee from fearful entities within 
the world which are present-at-hand and —_ by analogy _the present-at-hand _ absolute nothingness of non-being 
(from which personal existence is presumably created) and from the frailties of the world of appearances. Men have 
sought the security of Being something throughapresumed possibility and necessity of a(present- 
at-hand) Being-contingent to absolute Divine Being or absolute Truth through a Divine creation and 
Divine sustenance _and/ora (constant) beholding of absolute truth. This ontico-ontological confusing of the 

fearing of everyday existence with ontological anxiety _ is at the same time a confusing of the 

lostness _ of fallenness in the witha fear ofnon-being .The fearing ofthis lostness __ is 
inauthentic with respect to the potentiality of being-found _ in the ontological possibilities of personal existence. 
The confusing of this fear with a presumed ontological fear of Being-absolutely-nothing except fora 
personal (present-at-hand) contingency to the Divine and/orto absolute Truth is, at the same time and in the 
same way, inauthentic with respect to the personal potentiality of being-found in one _ s personal existence through 
the anxiety of being-lost inthe nothingness ofthe _ they. 


What every aspect of this ontico-ontological confusion manifests in persons _—_lostness _in their 
absorption inthe they isa fleeing of people in-the-face-of themselves _ themselves as authentic 
potentiality-for-being-themselves essentially. That is, men in the lostness of their fallenness are afraid of themselves 

of trusting their own potentiality for being themselves essentially and of being themselves a suitable phenomenal 
basis for investigating their own essential natures. To bring final face to face with himself is precisely what 
persons do not do when they thus flee from themselves. They turn away from themselves in accordance with their 
own most inertia of falling. In investigating such phenomena adequately, care must be taken not to confuse ontico- 
existential characterization with phenomenal ontologico-existential Interpretation. From an everyday existential 
point of view, the authenticity of Being-one _ s self has been closed off and thrust aside in falling; but to be closed 
off is merely the privation of a disclosedness which manifests itself phenomenally (though conversely) in the fact 
that a person s fecing is a fleeing in the face of himself. To be sure, that in the face of which he flees is not 
grasped in thus turning away in falling: nor is it experienced directly in simply attempting to tun back to it. Rather, 
in tuming away fromit, itis disclosed there as being-there (Dasein) when appropriately seen as a 

turning away from himself, which makes it phenomenally possible to grasp existential-ontologically the 

who _ inthe face of which persons fallingly flee. So, in orienting an analysis by the phenomenon of falling, we 
are not, in principle, condemned to be without any prospect of leaming something oaiistociclly about the personal 

being-there (Dasein) disclosed in that phenomenon (229). 


Personal Existential Being-There (Dasein) 


A primary source of destructive conflicts in human existence is alackin understanding the _being- 
there (Dasein) in personal existence. This lack in understanding __ is characterized by a confusing of personal 
existential being-there with its objective (present-at-hand) and subjective (including —_ Ideal) corollaries of being- 
aes in such a way that these corollaries are taken to be the whole of or the central feature of personal existence 

172). 


Personal existential being-there (Dasein) is that being-there in which one _ s own existence is an issue for 
and in himself (182). As an issue for and in himself, a person is constantly coming backward and forward to 
himself, whether authentically or in authentically. In this coming constantly to himself is a temporality, but one 
whose personal existentiality is not to be fully understood as a simple temporality of past, present, and future. A 
person being-brought facetoface to and in the who-heis ofhisown _ thronesss 
(geworfenheit) or his _ finding-himself-there-as-to-who-he-is _ (befindlichkeit) _ whether authentically revealing 
himself or in authentically covering himself up —_ is (existentially) only because _he-is-as-having-been-and- 
becoming ;thatis,heis essentially and ecstatically and existentially and at-the-same-time 


headbands, armlets, necklaces, lockets, charms, 
signets, nose-rings, fine dresses, mantles, cloaks, 
flounced skirts, scarves of gauze, kerchiefs of linen, 
turbans and flowing veils. [3:1 8-23] 


Only with the dissipation of this unfaithfulness can the faithful city be established (6 1:4). It is so 
entrenched, however, that drastic measures are necessary. Paradoxically, divine-human peace can come only 
through divine-human war. The armor of pride is pierced only by the divine fury and rage (63:6). Before the faithful 
city can be constructed, the unfaithful city must be carefully dismantled and reconstituted. 


Shall a woman bear a child without pains? 

give birth to a son before the onset of labour? 

who has heard of anything like this? 

who has seen any such thing? 

Shall a country be born after one day _s labour? 

shall a nation be brought to birth all in a moment? [66:7-8] 


For the Lord of Hosts has a day of doom waiting [2:12] 


In that day the Lord will take away all finery [3:18] 


So instead of perfume you shall have the stench of decay 
and a rope in place of a girdle, 

baldness instead of hair elegantly coiled, 

aloincloth of sacking instead of a mantle. [3:24] 


What will I do to my vineyard: 
I will take away its fences and let it be burnt, 
I will break down its walls and let it be trampled underfoot. [5:5] 


This people _ s hearts are hardened, 
their ears are deafened and their eyes blinded. [6:10] 


Then I asked, How long, O Lord? And he answered, 

Until cities fall in ruins and are deserted, 

houses are left without people, 

and the land goes to ruin and lies waste, 

until the Lord has sent all mankind far away, 

and the whole country is one vast desolation. [6:11-12] 

The Lord of Hosts planned it to prick every noble _ s pride. [23:91 


On that day the Lord will punish 


corollaries of the Lord s mighty d 
in complex combinations and alliances of faithfulness and unfaithfulness. 


with his hard sword, his mighty and powerful sword, 
Leviathan that twisting sea-serpent, 

that writhing serpent Leviathan, 

and slay the monster of the deep. [27:1] 


See, the Lord has one at hand, mighty and strong, 
whom he sets to work as a mighty storm in the land, 
like a sweeping storm of hail, like a destroying tempest. [28:2] 


But how is all this to be earyee un The destiny of the city is tied to the destiny of nations. Objective 
in Israel and Judah are the Assyrians, the Babylonians, and the Egyptians, 


Thave given my warriors their orders 

and summoned my fighting men to launch my anger; 
they are eager for my triumph. 

Hark, a tumult in the mountains, the sound of a vast multitude; 
hark, the roar of kingdoms, of nations gathering! 

The Lord of Hosts is mustering a host for war, 

men from a far country, from beyond the horizon. 

It is the Lord with the weapons of his wrath 

coming to lay the whole land waste. 

Howl, for the Day of the Lord is at hand; 

it comes, a mighty blow from Almighty God. [13:1-6] 


On that day the Lord will whistle for the fly 

from the distant streams of Egypt 

And for the bee 

from Assyria. 

On that day the Lord shall shave the head and body 
with a razor hired 

on the banks of the Euphrates. ['7:18-20] 


The Assyrian! He is the rod that I wield in my anger, 

and the staff of my wrath is in his hand. 

I send him against a polluted nation, 

Ibid him march against a people who rouse my wrath. [10:5-6] 


The mighty deeds of the an are not only national and international in Israel, Judah, Assyria, Babylonia, 


and Egypt, but are also ecumeni 


The Lord has stretched out his hand over the sea 


an absolutenothing which becomes something only asa contingent something —_ whose reality somehow 

therefore rests solely on the being made something from nothing through divine creative activity. Man s 
fearing, then,isa fear of beingnothing ,ie,a fear of non-being .Mans salvation, then, is 
in his contingency to the divine through which he is given _ Being. 


Several problems still attend these ontological implications. In what sense is it meaningful to speak of an 
absolute nothingness ?Ifevilisnot Real ,isitnot Real because of its contingency? But then how is 
man as contingent otherwise Real? Ifitis Real asa contingency ,howisitnot divinelyevil , 

or is it? What is the relationship of contingency and freedom ? Isit meaningful simply to proclaim that 

manissomehow free eventhough contingent ? What are the relationships between contingency and 

personal responsibility? Is it meaningful simply to proclaim that man is at the same time contingent and 

somehow responsible ?Is fearing withits Hellenistic Christian implications to be understood as an ontical 

or an ontological phenomenon, or both? What bearing does this have on its implications? In these contexts, is the 
creation of man different from the production of goods ? If so, how? 


These questions also apply in their basic format tothe Ideal Hellenismof absolutizing truth . Are 
the meanings and significance of personal existence contingentto some absolutetruth ? Ifso, is man, then, 
nothing in himself except as he somehow becomes connectedto some absolutetruth(s) ? Is mans 
fearing, then,a fearing of being nothing wunlessanduntilhe becomes-something by connecting 
himself with those Ideal truths existinginan absolute Ideal realmuponwhichhis Reality is 
contingent? What is the exact nature of these connections? 


When itis said that people have the experience of being afraid of something ornot _ being afraid 
of something orof being afraid of nothing or of not being afraid of nothing, _to what do these sayings 
refer? What is it that fearing discloses? To what does the fearing _ of everyday existence point 
ontologically, especially in terms of nothingness in __ personal existence? The only way that a 

meaningful nothingness _ pertaining personally to human and divine existence and relationships has so far 
appeared either ontically or 7 ontologcally is anothingness in the face of 


The implication of the absolute nothingness _ of personal existence except as contingent to the 

somethingness of divine creative activity andof beholding the Ideal truth _ shows itself to be a 
confusion of ontical everyday fearing and ontological anxiety. What is the difference phenomenally 
between that in the face of which anxiety is anxious and that in the face of which fear _ is afraid (230-231)? 
That in the face of which we fear is a detrimental entity within-the-world (230). That in the face of which one has 
anxiety is not an entity within-the-world: it is an indefiniteness; that is, nothing which is present-at-hand within the 
world functions as that in the face of which anxiety is anxious. Accordingly, when someone is threatened in his 
existence in anxiety, he doesnot see any definite here or there from which it comes. Anxiety is 
characterized by the fact that what threatens is nowhere .This nowhere, however, does not signify 

nothing insomesenseof absolutenon-being .Itis already there asa threat and yet nothing present- 
at-hand. Its nothingness isbothan indefiniteness (231)anda_ lostness _ in the fallenness of the 

they. When anxiety has subsided, then in our everyday way of talking we are accustomed to say that it was 
really nothing. And what it was, indeed, does get reached ontically by such a way of talking (231). Ontologically, 
however, this nothing is a being-in-the-world in the face of whose indefiniteness in the lostness of its 
fallenness in the they _ persons are ontologically anxious (232). This anxiety, then, does not point to some sort 
of absolute nothingness _ . It rather both points to the anxiety of the indefiniteness of being-in-the-world and at 
the same time opens up Men _ s (Daseins) possibilities of understanding their own authentic potentialities for being 
themselves essentially in the world _ which individualizes them for their ownmost possibilities which they 
themselves are (232). Ontologically, itisa nothingness  inthefaceof something onthlowically 
definite in the sense of _a personal potential discovered. 


And to what is one called when one is appealed toin the call of conscience __ which is disclosed in his 
anxiety in the face of this indefinite nothingness _ of his existence? To ones own self. Not so much to what he 
counts for, can do, or concerns himself with in being with one another publicly, nor to what he has taken hold of, set 
about, or let himself be carried along with (317) as to who he himself is essentially. He does not get called to that 
Self which can become for itself an object nor to that Self which dissects its inner life with fussy curiosity. The 
call tends toward passing over all this to eventually come finally to appeal to one sselfwhoheis in his own 
essential ways of being himself in the world (3 18). Persons are ontologically called forward and 

backward — into their own most potentiality-for-being-themselves essentially (318). 


In other words, in hisessential who, thecallerisdefinable inaworldlyway by _ nothing 
at all. Nevertheless, thisisa nothing inthefaceofthe something _ of his potentiality for being himself 
essentially (321). Being throwninto thenothing of the manifold world of his concem, in his anxiety a person 
tends, nevertheless, toward getting individualized down to himself essentially (322). That-in-the-face-of-which one 
has anxiety is indeed already there namely, a person (Dasein) himself (393). Persons are always manifest as 


constantly present-at-hand, simultaneously passing away and coming along. What is implied by such an 
interpretation of the world-time with which we concern ourselves (474)? Plato directed his glance in this manner at 
time as a sequence of nows arising and passing away and called time _ the image of eternity which 
simultaneously shows its own constant presence (475). The source of time does not become a problem for Aristotle. 
His interpretation of time moves in the direction of the natural _ way of understanding Being. Time is that 
which is counted in the movement which we encounter within the horizon of the earlier and the later (473). 


But what is ontologically decisive in personal existence lies rather in the specific kind of personal sources of 

making present which makes present-at-hand measurement possible (470). Personal existentially significant 

spannedness of time _ is not to be best understood in terms of the temporality which is made public inone 
present-at-hand passing of time, but rather in terms of existential temporal concem . The fact that in every 
personal and existential now _ itis in each casealready nowis best conceived in terms of an existential __ earlier 
still fromwhichevery now stems. This now __ is not simply a continuity somehow of a series of 

present-at-hand  nows, _ but does give the condition for the possibility of access to anything continuous 
which is present-at-hand (476). 


The Hatter said, Why isaraven like a writing-desk? 


Come, we shall have some funnow! thought Alice. I megladthey vebegunasking riddles I 
believe I can guess that, she added aloud 


Have you guessed the riddle yet? _ the Hatter said, turning to Alice. 
No, I give it up, Alice replied: what _s the answer? 

Thaven tthe slightest idea, _ said the Hatter. 

NorI, — said the March Hare. 


Alice sighed wearily. I think you might do something better with the time, she said, than wasting it 
in asking riddles that have no answers. 


If you knew Time as well asI do, said the Hatter, you wouldnt talk about wasting it. Its him. 
Idon tknow what you mean, _ said Alice. 


Of course youdon t! the Hatter said, tossing his head contemptuously. I dare say you never even 
spoke to Time! 


Perhaps not, Alice cautiously replied: but I know I have to beat time when I learn music. 


Ah! that accounts for it, said the Hatter. He won t stand beating. Now, if you only kept on good 
terms with him, he do almost anything you liked with the clock. For instance, suppose it were nineo clock in 
the morning, just time to begin lessons: youd only have to whisper a hint to Time, and round goes the clock in a 
twinkling! Half-past one, time for dinner! 


( Ionly wishit was, the March Hare said to itself in a whisper.) 


‘ That would be grand, certainly, said Alice thoughtfully: butthen Ishouldn tbe hungry forit, 
you know. 


Not at first, perhaps, said the Hatter: but you could keep it to half-past one as long as you liked. 


Ontologies of Nothingness 


Hellenistic-Christian theology speaks of nothingness and nothing as _non-being especially 
inconnection with creationexmhilo and _ the problem of evil as though it were somehow referring to or 
had adequately revealed ontological grounds for referring to atotalnothing or anabsolutenothing or an 
absolute non-being _. This way of referring to nothingness and existence, however, has not been fruitful in 
revealing ontologically grounds for discovering meanings in and the significance of personal existence. Perhaps its 
accompanying view of the contingency of human life has limited merit with respect to the problems of human 
pride, but this limitation has also exhibited a strong tendency toward a nihilism through which the meanings and 
significance of human and divine existence (nature) and relationships are not adequately seen (are annihilated). A 
significant phenomenon of human existence through which nothing and existence may be explored in an 
attempt to reach the meanings and significance of the nothingness _ of personal existence is that of _ fearing. 
The ontological implication of Hellenistic Christianity simply presumes that this fearing isgroundedin the 
absolute nothingness of human existence inevitably stemming from mans backgroundas being absolutely 
nothing fromwhichhis creation istherefore exmihilo .The Reality of personal existence, then, is 


and shaken kingdoms. [23:11] 


Beware, the Lord will empty the earth, 
split it open and turn it upside down, 
and scatter its inhabitants. [24:1] 


The earth is completely emptied 
and stripped bare. [24:3] 


Desolation alone is left in the city 
and the gate is broken into pieces. 
So shall it be in all the world, in every nation. [24:1 2-13] 


For see, the Lord is coming in fire, 

With his chariots like a whirlwind, 

to strike home with his furious anger 

and with the flaming fire of his rebuke. 

The Lord will judge by fire, 

and with his sword; he will judge all living men. [66:15-16] 


These are not, however, simply objective, historical events. There are corollaries of the Lords mighty 
deeds which transcend these objective corollaries (and subjective corollaries as well). 


The Lord washes away the filth 

of the women of Zion 

and cleanses Jerusalem 

from the blood that is in it 

by a spirit of judgment, a consuming spirit. [4:4] 


Then a shoot shall grow from the stock of Jesse, 
and a branch shall spring from his roots. 

The spirit of the Lord shall rest upon him, 

a spirit of wisdom and understanding, 

a spirit of counsel and power, 

a spirit of knowledge and the fear of the Lord. 
He shall not judge by what he sees 

nor decide by what he hears; 

he shall judge the poor with justice 

and defend the humble in the land with equity; 
his mouth shall be a rod to strike down the ruthless, 
and with a word he shall slay the wicked. 


Round his waist he shall wear the belt of justice, 
and good faith shall be the girdle round his body. [II:1-5] 


In the 
city full of tumult, town in ferment 
and filled with uproar [22:2] 


some of the 
slain were not slain with the sword [22:2] 


for the Lord, the Lord of Hosts, has ordained 
a day of tumult, 

a day of trampling and turmoil 

in the Valley of Vision. [22:5] 


The Lord will judge with fire, 
and with his sword he will judge all living men. [66:15-16] 


The trans-subjective-objective corollaries of the events, then, are spirit, word, vision, and fire, especially the 
spirit of judgment, wisdom, counsel, knowledge, and justice. 


The telos of all this is only properly seen by looking past the day of doom to still another day, 


the Lord  s holy day, a day to be honoured. [58:13] 
This is a day of sorely needed rest, peace, joy and justice. In 
its complete fulfillment it is an ecumenical day. 


The whole world has rest and is at peace; 
it breaks into cries of joy. [14:7] 


This day does not all come at once, however. It proceeds from small beginnings to encompass ever- 
increasingly larger domains. Individual peace is only implied, and the explicit focal point of beginning is the holy 
city and the chosen suffering servant Israel, to whom other nations are attracted. 


He saidtome, Youare my servant, 
Israel through whom I shall be glorified. [49:3] 


Arise, Jerusalem, 

rise clothed in light; your light has come 
and the glory of the Lord shines over you. 
For, though darkness covers the earth 
and dark night the nations, 

the Lord shall shine upon you 


significance in personal existence ontologically, we are faced with a perplexing dualistic paradox. We tend to 
lose our way both in the artificial abstractions of Hellenistic Idealism and in the commonsense lostness of being 
fallen inthe practical everydayness of the they ; and yet we need to somehow find our way through both. 


A purpose of Hellenistic Idealism is to escape the limitations of commonsense everyday appearances to 
discover the nature (essence) of Reality. In its Idealism, however, it not only separates itself from these limitations 
but from the ontological meanings and significance of the everyday world as well. The more appropriate mode of 
uncovering the meanings and significance of personal existence ontologically isto see through both everyday 
common sense and Hellenistic Idealism. In our seeing through _ we are nevertheless still concerned with 

ontological essences __, as is Hellenistic philosophy, but in a way that they show their connections with both the 
lostness of being fallen in the everydayness of the they of personal existence and the possibilities of being- 
found in one s authentic personal existence, and thus reveal more fully both its ontical and its ontological nature. 


Here four philosophical keys open upwaysof seeing through _ the paradoxes facing such an 
ontological quest. First, we discover that personal ontological essence is in personal existence. We also 
discover, surprisingly, that temporality characterizes the ontological essence of personal existence, even in the face 
of the Idealistic presumption that there must be a necessary distinction between essence and time 
(temporality change). 

Spatiality also characterizes the ontological essence of personal existence, not only the present-at-hand 
spatiality of everydayness or the Idea _ of spatiality, but also existential spatiality. Finally, we see that personal 
existence is equiprimordially grounded ontologically in care in which we encounter everyday circumspective 
concern. 


Present-At-Hand and Existential Space and Time 


Cheshire Puss, Alice began, rather timidly, as she did not at all know whether it would like the name: 
however, it only grinned alittle wider. Come, it spleasedsofar, thought Alice, and she went on, Would 
you tell me, please, which way I ought to walk from here? 


That depends a good deal on where you want to get to, _ said the Cat. 
Idon tmuch care where said Alice. 
Thenit doesn t matter which way you walk, _ said the Cat. 
so long as I get somewhere, Alice added as an explanation. 
Oh, you resuretodothat, saidtheCat, if you only walk long enough. 


Everyday present-at-hand spatiality is characterized in saying that man _ s spatiality is a result of his bodily 
nature (corporeality). When a spiritual side of man _ s nature is brought into the picture, his being-in-a-world is 
characterized as the Being-present-at-hand-together of some such spiritual Thing along with a corporeal Thing (82). 
But mans facticity is such that his being-in-the-world is always depening itself in ways of being-in which show 
the ontological inadequacy of this present-at-hand dualism. For example, men are always having to do with 
something, producing something, attending to something, and looking after it. When we see through the 

Thinghood _ of existence, we see that all these ways of being-in show concern in their ways of being (83). We 
begin to see here, then, through present-at-hand spatiality a spatiality of concern. When space is discovered 
noncircumspectively by just looking at it _, the environmental regions get neutralized to pure dimensions. 
Places get reduced to a multiplicity of positions for random Things. The personal involvement character of the 
spatiality of what is present-at-hand-within-the-world is thus lost _; the environment becomes the world of 
nature. The spatiality of personal concern, and with it the ontology of personal concern, thus remains proximally 
still concealed (147). The existential nature of and connections between res extensa and res cogitans and personal 
existence at the same time remain concealed. 


In factical existence, persons from time to time sense that there are some things for which they cannot 
allow any time .Howcanpersons taketime or _ lose it? Where do they take time from? Howis this time 
related to persons temporality (456)? Time in the everyday world (and, by analogy, its essential form in the 
static realm of Ideal essences) is present-at-hand and is grounded in the movements of the sun which dates time. In 
terms of this dating, there arises the most natural measure of time __ the day (465). And because that temporality 
in which persons must find time in their everyday livesis thus datable , their wholelives are 
accordingly taken tobe datable inthesame way,ie, finite (466).Butthe idea of a standard time also 
implies unchangingness; this means that for everyone, at any time, the standard, in its stability, must be present-at- 
hand (470). Thus, for the ordinary understanding of time, time shows itself as a sequence of nows which are 


Whereas Judaic ontology proceeds from the practicality of a commonsense presence-at-hand, 

Hellenistic ontology is an Idealistic presence-at-hand. That which is present-at-hand in everyday commonsense 

ontology is properties whichcanbe seen intheeverydayworldasthe what of tables, houses, 
trees, human bodies, etc. (67). That which is Ideally _ present-at-hand in Hellenistic ontology is the 

substantial property of theessences ofthings(the Idealforms ) in atimelessrealmof Ideal 
absolutes . For Descartes there is an implication that this Idealism includes (res) extension and (res) cogitation, 
though he does not specifically engage in ontological questioning of the nature of either of their relationships to 
each other or to a realm of Ideal forms or to the et world. However, there is a Cartesian implication that 
mathematical knowledge is the one manner of apprehending all entities which can always give assurance that their 
being has been securely grasped (128). Thus Descartes prescribes for the world an idea that its Real Being isa 
Being in which Being is equated with constant present-at-hand (129) substantiality and whether it be extensio, 
cogito, or perfectio is true of man and God as well as world (125-126). Present-at-hand substantiality is indicated in 
the ontological signification of the traditional term existentia, viz., the constant what properties of 
entities (67), whether Real or Ideal 


Like Descartes, Kant simply assumed the ancient ontology (45). In taking over Descartes _ ontological 
position, Kant also made the essential omission of failing to provide an ontology of man (Dasein). What both left 
undetermined, as had the Hellenistic Christianity and the Hellenism before them, was the specific kind of Being 
which belongs to the cogitans of the res cogitans, or more precisely —_ the meaning of the Being of the sum 
(the Iam )inthecogitoergosum(the Ithink thereforeIam_) (46). 


Questions regarding the nature of existential temporality ,of value-predicates andof existential 
concern point to the significance of these omissions. With their everyday conceptions of time, neither Descartes 
nor Kant could achieve an insight into the problematic of Temporality. There were two things that stood in their 
way: first, they neglected the problem of Being _ simply assuming the ancient ontology, and second, they failed to 
provide an ontology with man (Dasein) as its theme or (to put this in Kantian language) to give a preliminary 
ontological analytic of the subjectivity of the subject (45). 


Idealistic Hellenistic ontology, including that of Descartes and Kant, are founded in such a way that even 

though Ideal they areso by analogy to the material cosmos (126) and as such preserve the 

Thinghood _ of cosmological ontology, i.e., still have the character of present-at-handness. Quite apart from the 
ontological problem of the nature of the world itself, can the being of man whom we encounter proximally-within- 
the-world be reached ontologically by this procedure? When we speak of material Thinghood, have we not tacitly 
posited a kind of Being the constant presence-at-hand of Things _ which is so far from having been rounded out 
ontologically by subsequently endowing entities with value-predicates, that these value-characters themselves are 
rather just ontical characteristics of those entities which have the kind of Being possessed by Things (132) and have 
not yet ontologically reached personal values? But even pre-phenomenological experience shows that, in an entity 
which is supposedly a Thing, there is something that will not become fully intelligible through Thinghood alone. 
What, then, As the Being of values or their validity _ really amount to ontologically? And what does it signify 
ontologically for Things tobe invested _ with values (132)? 


If we attribute spatiality to man (Dasein), then this Being inspace should be conceived in terms of the 
kind of being he is. Man (Dasein) is essentially not a Being-present-at-hand; and his spatiality _ is not 
essentially an occurrence at a position in world-space .Manis in __ the wodd personally in the sense that he 
deals with himself and others and entities concemfully and with familiarity (138). 


We see, then, several surprising paradoxes in Judeo Hellenistic-Christian ontological history. Hellenistic 
Idealism senses certain limitations in discovering the natureof things through commonsense 
appearances, viz., Sees aneed to discoverthe unchanging , secure , stable essence of things. 
It, nevertheless, continually does so by analogy _ to material Thinghood in such a way that it is unable to 
uncover the problematic of personal ontology. To do so requires a dismantling of the history of ontology by going 
backto practical , personal everydayness and a renewed consideration of ontology always keeping 
the nature of personal existence present as the primary ontological consideration. A sign of this _ ontological 
need istheimplicit present-at-hand substantial _ ontology of classical Hellenistic Christianity. It has 
conceived birth (creation) to bea present-at-hand —_bringinginto-being (anenscreatum)ofa__present-at- 
soul anda present-at-hand body concomitantly by God (asens infinitum) froma _present-at- 
hand — nothing (ex nthilo). Deathisthe no-longer ofa_ present-at-hand body. Immortality is the 
survival eternally ofa  present-at-hand soul and at some later _present-at-hand time a 
concomitant union § with a present-at-hand body,ina present-at-hand _ heaven. 


Postclassical prophetic ontology begins _ here by giving consideration to the ontological meanings and 
significance of personal existence metalogically. It turns thematically to questions regarding personal-being and its 
dynamics and essence and temporality and spatiality metalogically, i.e, logic seen in a perspective of 

care and thespatiality of care and thetemporality of care . In attempting to uncover meanings and 


and over you shall his glory appear; 
and the nations shall march towards your light 
and their kings to your sunrise. [60:1-3] 


In days to come 
the mountain of the Lord _s house 
shall be set over all other mountains, 
lifted high above the hills. 
All the nations shall come streaming to it, 
and many peoples shall come and say, 
Come, let us climb up on to the mountain of the Lord, 
to the house of the God of Jacob, 
that he may teach us his ways 
and we may walk in his paths. [2:2-3] 


On that day this song shall be sung in Judah: 
We have a strong city 

whose walls and ramparts are our deliverance. 
Open the gates to let a righteous nation in, 

a nation that keeps faith. [26:1-2] 


On that day 

a blast shall be blown on a great trumpet, 
and those who are lost in Assyria 

and those dispersed in Egypt will come in 


and worship the Lord on the holy mountain, in Jerusalem.[27:13] 


And there shall be a causeway there 

which shall be called the Way of Holiness, 
and the unclean shall not pass along it 

it shall become a pilgrim _s way, 

no fool shall trespass on it. 

No lion shall come there, 

no savage beast climb on to it; 

not one shall be found there. 

By it those he has ransomed shall return 
andthe Lord s redeemed come home; 

they shall enter Zion with shouts of triumph, 
crowned with everlasting gladness. 
Gladness and joy shall be their escort, 

and suffering and weariness shall flee away. [35:8-10] 


The Lord will make himself known to the Egyptians; on that day they shall acknowledge the Lord and do 
him service with sacrifice and grain offering, make vows to him and pay them. The Lord will strike down Egypt 
and heal them at the same time; then they will turn back to him and he will hear their prayers and heal them. 


When that day comes there shall be a highway between Egypt and Assyria; Assyrians shall come to Egypt 
and Egyptians to Assyria; then Egyptians shall worship with Assyrians. 


When that day comes Israel shall rank with Egypt and Assyria, those three, and shall be a blessing in the 
centre of the world. So the Lord of Hosts will bless them: A blessing be upon Egypt my people, upon Assyria the 
work of my hands, and upon Israel my possession. [19:21-25] 


Finally 


The whole world has rest and is at peace; 
it breaks into cries of joy. [14:7] 


They shall beat their swords into mattocks 
and their spears into pruning-knives; 
nation shall not lift sword against nation 
nor ever again be trained for war [2 :4] 


On this mountain the Lord of Hosts will prepare 
a banquet of rich fare for all the peoples, 

a banquet of wines well matured and richest fare, 
well-matured wines strained clear. 

On this mountain the Lord will swallow up 

that veil that shrouds all the peoples, 

the pall thrown over all the nations; 

he will swallow up death for ever. 

Then the Lord God will wipe away the tears 
from every face 

and remove the reproach of his people from the whole earth. [25:6-8] 


Here is my servant, whom I uphold, 

my chosen one in whom I delight, 

Thave bestowed my spirit upon him, 

and he will make justice shine on the nations. [42:11] 


He will make justice shine on every race, 

never faltering, never breaking down, 

he will plant justice on earth. 

while coasts and islands wait for his teaching. [42:3-4] 


CHAPTER 7 - Heideggerian and Post-Heideggerian Prophetic Ontology 


Tracing the Historicality of Traditional Ontology 


rime vocation of postclassical prophecy is a search for the ontological grounds of personal existence. 

jude tie enistic-Christian culture is a primary source. Eros-inspired Judean culture has felt —prelogical and 
protological inclinations . Hellenism and Hellenistic-Christianity have long been engaged in logical stages of 
this search. In the interplay of the metaeros and metalogos of postclassical prophecy is a renewal of this search. This 
renewal is impelled by indications of certain limitations in prelogical-protological inclinations and in eel 
searches, whose implications have a critical bearing on the daca are spiritual survival and 

existence of man. Tracing the fitoreally (429-458) of these aia inclinations and searches helps locate 
sources of these limitations, especially when the history of the question of Being _ can be dismantled and made 
transparent in such a way that at least some of its hardened tradition may be loosened up so that its concealed 
inadequacies may be dissolved (44, 41-49). 


A central feature of the Judaic influence in Westem culture is its practicality , stemming largely from 
preclassical and to some extent classical _ prophetic (Old Testament) dinenoie. Reality _, especially for 
preclassical prophetic Judaism, is foundin experiencing __ the everyday world with some unusual 

miraculous _ interjections, and consequently, at least by implication, is for the most part associated with change. 
As such, it has little if any direct orientation toward essence. _ Here the power of establishing justice for 
example is the proper divine-human coordination of everyday events in the reality of the everyday world through 
the proper practical means. 


A central feature of the Hellenistic impact on Western culture is its logicality _, stemming partially from 
early oriental-mystical influences through Platonic Idealism and Aristotelian quasi-Idealism-quasi-Realism. 
Platonism divides Reality intothe essential un-Reality —_ of the dynamic (changing) world of appearances 
and the essential Reality _ of the static (unchanging) world of Ideas. In Platonism, change is consistently 
associated with decay, corruption, ending , ceasing-to-be _, and imperfection. Aristotelianism is basically 
Platonic witha quasi-Realism modification, viz., the material causality impregnated with the Ideal Forms is 

Real . Essence (essential Reality) in Hellenism is static and Idealistic. The gravitational pull of classical 
Hellenism moves forcefully toward attempting to go beyond (metaphysics) the unreal world of change to the 

Ideal realmof Being Real (philo-sophy) through _ logical dialectical speculation (47). Here 
the movingpower behind the establishment of justice is somehow (Plotinian emanation) —_ Ideal 
justice. 

The traditional Christian dimension of Western culture is for the most part a Hellenistic Christianity. 
eee oe and Thomistic Aristotelianism still regard the changing everyday world as __ essentially 

the unchanging (eternal, eternity, infinite) world of Ideas as essentially real_, with some 
peer modifications. Medieval scholastic ontology inserted highly sophisticated Idealistic conceptions of God 
as ens infinituminto this cosmos. Then it added to the Hellenistic sense of creation as something having been 
produced — the conception of an ens creatumof all things in the world ex mhilo (from nothing) by God as ens 
infinitum (infinite being) (46). Here justice is an Ideal Divine production. 


Descartes and Kant worked within this conceptual framework. Descartes presumed that he had taken a 
radical departure therefrom with his cogito ergo sum (I think therefore I am) by supposing that he had developed an 
ontology based te aradical separation of God, the I, andthe world (128). Even though they again 
converge, it is still the result of an initial independence according to his analytic. In spite of the personal pronoun 
appearing in his proposal, however, he did not develop an ontology of the personal I inthe cogito (Ithink) 
andthe sum (lam). As in the case of both medieval and ancient Hellenistic ontology, his is still grounded in a 

present-at-hand — ontology in which the being of God, man, and natureis substantial (even though divine 
being is infinitely substantial and human natureis _ finitely substantial __). In the Cartesian view, 

substance is understood as an entity which is in such a way that it needs no other entity in order to be. Even 

created entities can be called substantial +_ with some justification. Relative to God these entities need to be 

produced and subtained ; but within the realm of created entities the world inthe sense ofens 
creatum there arethings which are in no need of any other entity _ relative to the creaturely production and 
sustentation that we find, for instance, in man (125-126). The substantiality (the Reality of Being )of 
substance gets characterized as whatever remains constant inany corporeal thing (125). Matter may have 
such definite characteristics as hardness, weight, and color but these can all be taken away from it, and it still 
remains what it is. These do not go to make up its Real Being (124). 


continuing need of further illumination of the nature of personal existence in terms of personal ontology. 


Only relatively recently in human history has the significance of personal individuality been broadly 
recognized. Recognizing its significance, however, does not thereby automatically release its meanings. Locating 
adequate boundaries and relationships of individuals and communities is only now beginning to encounter 
significant widespread investigation. Metalogical prophecy is seeing investigations into the meanings of personal 
ontology to be necessary here. 


The critical junction between preclassical, classical, and postclassical prophetic orientations is seen at this 
point. The prelogical, protological, and logical dimensions of prophecy are not yet as fully aware of metalogical 
personal ontology as is necessary adequately to augment the troubled course of peace, justice, and joy so far 
pursued by men. 


This dimension of prophecy is seeking more and more to understand, live, and facilitate movements toward 
a metalogical personal ontology upon which peace, justice, and joy may yet be more firmly grounded. The basic 
point of departure here is the insight that men _s essence is in their personal existence (IV:67). 


The Lord has bared his holy arm 

in the sight of all nations 

and the whole world from end to end 

shall see the deliverance of our God [52:10] 


for my house shall be called 
a house of prayer for all nations [56:7] 


for behold, I create 
new heavens and a new earth. [65:17] 


(See all of Isaiah chapters 11, and 60-65). 


In Elijah prophecy there is no joy. It is an expression of war, doom, conflict, and stress. The prophecy of 
Isaiah sees through these crises to a time of rest, peace, holiness, justice, redemption, light, and joy for cities, 
nations, and eventually all nations through the redeeming power of the Lord, the Holy One of Israel. 


Prophetic Epistemology 


The poetic-prophetic epistemology of Isaiah embodies and at the same time transcends that of Elijah 
prophecy. It shows a slight interest in foretelling the time of future events (16:13-14; 37:6-7) and intones against 
seeking guidance of ghosts and familiar spirits (8:19-22) and a certain category of divination (44:25-26). 


Isaiah _s major epistemological interest is in the nature of vision as a way of life. Of major concern are 
those who _ never see the things that the Lord has done (5:13; 6:10) eventhough the whole earth is full of his 
glory (6:3) and __ the Holy One of Israel is among youin majesty (12:6). Consequently: 


my people are dwindling away 

all unaware; 

the nobles are starving to death, 

and the common folk die of thirst. [5:13] 


As a hedge against this calamity, the Lord has provided certain signs for the guidance of his people. 
Occasionally they are very specific omens in particular situations (37:30; 38:4-8). More often they are general 
signs. In either case, however, their nature and meaning are difficult to recognize and understand. Isaiah and his 
sons were given to be signs and luminous landmarks in Israel (8:18). Though his announcement of his own 
presence as a sign is an indication that it was not readily recognized as such, yet he still nowhere specifies the 
nature of this sign. He is a sign presumably to the extent that one understands the meaning of his life and ministry 
and light and enlightenment, and apparently such insight is prerequisite to a proper identification of Isaiah as a sign. 
Even the prescription of the Lord that Imake my servants propheciescometrue (44:26) as a sign involves 
not only omens so specific as to be easily identifiable but again presumably involves the whole range of prophetic 
life so that much of the divine signature at times remains obscure. The same is apparently the case with the sign 

immanuel God is with us (7:14; 8:8-10). 


One of the major themes of Isaiah related to the signs of the divine presence in the world is that of 
gathering . This involves both the gathering of Israel and of all nations (I1:10-12; 43:5; 45:20). The proper 
identification of this sign and its meaning and significance comes however only with an understanding of 
reconciliation as its central element (II:1 3; cf. chapters 40-66). 


Signs as hedges against the calamity of dwindling away and starving to death do not constitute an automatic 
and speedy resolution of the problem. They are only present as catalysts through which the life of vision may 
develop. The difficulty of seeing the prophetic vision of the meaning and significance of human and divine 


existence is in its nature of transcending-objectivity-subjectivity. 


This peoples ears 

are too heavy and drowsy to hear well 

and their eyes 

wander too much to see well [6:10] 

[ because | 

their feelings are dulled 

[their hearts are too fat, 6:10] 

[ because ]| 

their eyes are proud 

and they look too high to see things below. [2:11] 


In the poetic-prophetic vision of Isaiah, the negative subjectivity of proud eyes but still the objectivity of 


suppressing certain feelings of realities underlying the establishment of personal justice are transcended to the 
extent that one truly envisions appropriate divine and human nature and relation ships (1.0:1-4; 6:10). 


What is needed to bring this vision is a change of direction so that they may turn and be healed. [6:10] 


The Day of the Lord is coming indeed, 
that cruel day of wrath and fury. [13:9] 


I will check the pride of the haughty 
and bring low the arrogance of ruthless men. [13:11] 


Then, like a gazelle before the hunter 

or a flock with no man to round it up, 

each man will go back to his own people, 

every one will flee to his own land. [13:14] 
[Then] 

the Lord has broken the rod of the wicked. [14:5] 


The whole world has rest and is at peace; 
it breaks into cries of joy. [14:7] 


There are certain characteristics identifying the coming Day of the Lord and this turn to healing, rest, peace, 
and joy through which appropriate visions of divine and human nature and relationships occur. 


The Dissipation of Idols 


Those who trust in an image, 
those who take idols for their gods 
shall be turned around in shame. 


human existence (IV:388-342). The voice and hearing arerather one _s ownessential ways of most 
appropriately being himself, essentially manifesting themselves in his personal existence in divine light. The divine 
light is the universal brightness and clearing through which the voice of conscience is manifest. 


Neitheristhe seeing _ of the metalogical stage of postclassical prophecy to be closely equated with the 
everyday experience of seeing objectively .Norisitessentiallya seeing scenes inatrance. Itisnot 
essentially a viewing like oureveryday objective _ experience of seeing _, but ina trance state. It is not a 

seeing of events. Yet it is a vision. This vision, however, is a vision of the meanings and significance of the 
events and essence of personal existence in its essential rhythms and attunements and appropriations. This vision is 
en-visioning. Envisioning ( in -visioning) is seeing more and more the meanings ant significance of personal 
existence through and in_ existence. Envisioning the meanings and significance of this lifeis in 
living. These unveilings occur in proportion to the extent that persons become and are enabled to be sensitive to the 
essential dynamics of rhythms and tunes they are in (cf. IV:388). 


The logic framework of Western culture has not seen clearly and consistently the meaning and significance 
of equations of truth and freedom and sin. In this oversight, metalogical meanings and the significance of personal 
existence are for the most part just dawning. A powerful drive toward absolute truth _ has paradoxically 
thwarted its coming forth, and yet provided important clues. The same may be said of its grave concern to classify 
man in the cosmos through the presumed adequacy of finding and expressing all knowledge in the generalizations 
as expressed typically in systematic scientific and philosophical treatises. Perhaps a deterrent to the coming to this 
equation is the general association of Western logical culture with preclassical prophecy and its limitations and 
ee in orienting its conceptions of sin beyond the simple formulation of sinas _ the breaking of divine 
commands. 


Isaiah speaks of the necessity of turning from sin and being healed in orderto see and hear 
properly (6:9-10). He sees beyond the limitations of the preclassical formula in his criticism of the unjust offering 
of gifts and sacrifices, sacred seasons, and ceremonies (1:11-17). 


For metalogical postclassical prophecy sin isa persons imposing on (by hindering) another and oneself 
from being and becoming themselves essentially. In this hindering is an opacity toward who persons are 
essentially. In this opacity is a losing and distorting of appropriate essential attunements and rhythms in 
poe existence. This is a losing and distorting of seeing and hearing .Virtueisaperson s being and 

ecoming enabled to help another and himself toward being and becoming himself essentially. In this helping 
is the in creasing possibility of more and more clarity in being-in _ the essential rhythms and attunements of 
existence. This is a clarity of seeing and hearing .Inthisclarityof seeing and hearing come 
se 7: more the essential meanings and significance of personal existence. This clarity comes as sin is 

ssipated. 


Prophetic Ontology 


Hellenistic and Hellenistic-Christian ontology has been and is preoccupied with cosmological ontology so 
much so that, in them, for the most part, the ontology | of personal existence is overlooked. This oversight is not 
deliberate and for the most part is yet either unrecognized or misunderstood or denied. In pre-Hellenistic human 
existence, man is simply reckoned a more or less significant or insignificant part of the cosmos. Hellenism was 
overwhelmed from time to time with its particular discovery of human rationality and its meanings and 
significance. This led to a partial differentiation of man as rational from the rest of the cosmos, but this rationality 
was still looked upon as basically a cosmological rationality . The ontological nature of man assuch is 

looked away from _andis still determined on the basis of cosmological classifications through cosmological 
generalizations. His being assuch _ is to be determined on the basis of simply determining generally what being 
is and classifying man ontologically on this basis. 


Postclassical prophecy is aware of certain limitations of attempting to clarify personal human ontology 
cosmologically. Cosmology overlooks the distinctive way that a person exists in having a po relationship with 
himself. Consequently, the meanings and significance of his wars with himself and his self-unity are not yet well 
understood. This, in turn, contributes to misunderstandings regarding war and unity in broader human dimensions. 
If persons losing and finding themselves is considered cosmologically, the essence of personal existence itself is not 
well illuminated. The whole question of the nature and existence of personal essence then becomes problematical. 


When the ontological question of the meaning of possibility _ (potentiality) is raised, the same problem 
prevails. To speak of personal human potential is not exactly the same as to speak just in any sense of cosmological 
potential. The significant question of the existence and nature and meaning Ps human freedom is at issue here. That 
human history in general and Hellenistic cultures in particular continually stumble over these questions suggests a 
problem of inadequate ontological orientation. The important clue that postclassical prophecy points to is the 


personal existence is not an absolute nihilism but is a nullity which includes the nullity of this gradual presencing 
(not always recognized or fully present) of the unconcealment of the essential character of personal existence. As 
one perceives these manifestations, the nature of the essential character of the existence of persons becomes more 
and more obvious in their own rhythms and attunements. When a person finds himself to be-in-tune in some aspect 
of his existence, he then knows it to be appropriate inits attunement. The hearing and seeing of the 
appropriate attunements and rhythms of personal existence are felt . Persons are better able to hear and see their 
own most appropriate attunements and rhythms as their feelings become more sensitive. These are not only the 
feelings of everyday existence (which are for the most part lost and scattered), but are especially the primordial 
feelings in the essential realms of ones own personal existence. 


The dilemmas of relating the (nonpersonal) search for truth as an absolute idea in a realm apart to human 
freedom (which is at least suspected of being in some sense personal) in the logical stage of postclassical prophecy 
moves toward resolution in the meta-logical stage of postclassical prophecy. The overt character of behavior in the 
sense that it makes rightness (truth) a possibility is grounded in freedom. The essence of truth is freedom (1:303). 
But to turn truth into freedom __ is that not to abandon truth to the caprice of man (1:304)? The essential nature of 
truth assuch whichholdssway over man, metaphysics (logic) regards as something imperishable and 
etemal and as such something that can never be founded on the transitoriness and fragility of humankind. How, 
then, can the essence of truth possibly have a stable basis in human freedom (I:304)? The indication, however, of 
the essential connection between truth (as rightness) and freedom (1:305) is not grounded in what common sense is 
content to let pass under the name of freedom, i.e., the random ability to do as we please (1:307). Freedom is a 
participation in the revealment of what-is-as-such (I:307) especially in the decihs of personal existence. Truth is 
the unconcealment and revealment of what-is. Truth in the metalogical dimensions of existence is not the mark 
of some correct proposition made by ahuman subject inrespecttoan object andwhichthen insome 
way or other, precisely how we do not know countsas_true_; truthis rather the revelation of what-is, a 
revelation through which something overt comes into force. All human behavior and being is an exposition into that 
overtness (1:309). This revelation is appropriate. But, as in the hope of logic, we can never place this appropriation 
in front of us as an object in the sense of ei being able to point it out to some sort of objective observation and 
demonstration _ since it is not something opposite us (II:23) but is our own bringing ourselves in and through 
divine light into our own most appropriate ways of being ourselves in our own appropriate time and place 
and way  .The assimilation of appropriation here is an admittance into this bringing (1:23). 


The essence of truth is revealed as freedom. This is the existent, revelatory letting-be of whatis__(1:310- 
311). The phrase _letting-be of what is _ does not, however, refer to indifference and neglect, but to the very 
opposite of them. To let something be, in this way, is in fact to have something to do with it. This is not to be taken 
merely in the sense of pursuing, conserving, cultivating, and planning some actuality, causally or casually met with 
or sought out. To let what-is be what it is means participating in something overt in its overtness, in which 
everything that is takes up its position and which entails such overtness (1:306). Every overt mode of behavior 
vibrates with this letting-be —_ and relates itself to this or that actuality. In the sense that freedom means 
participation in the revealment of what-is, it is attuned to all behavior. But this attunement can not be fully 
understood simply as everyday feeling and experience  (1:311), which are for the most part scattered and 
lost. An attunement of this kind, i.e., the existent exposition into what is, can only be experienced and_ felt 
rae ie aia (I:311) is primordially attuned and as such is participating in an attunement revelatory of 
what-is (1:311). 


In the attunements and rhythms and appropriations of persons _ being gathered home to the most 
appropriate combinations of being themselves most appropriately is found an essential hearing and an essential 
seeing .The hearing is the hearing of the call of conscience __. The seeing is the seeing of the meaning of the 
signs of the scattering and gathering of men and nations in the visions of their essential natures. 


The call of conscience points persons forward to their potentialities-for-being-themselves-essentially, and 
does so as a call which comes from the anxiety of homelessness (IV:325). When their calling moves persons toward 
their potentiality for being themselves essentially with some accompanying understanding of this potentiality, it is 
not simply either ideal and universal or particular and individual. The most appropriate gathering from the 
scattering of the lostness of homelessness is disclosed in the call of conscience as that which is most authentically 
and currently individualized and grouped together and universalized in those combinations of personal existence 
which are most appropriate. 


The call of conscience comes through — thevoice of conscience . But what is this voice and how is it 
to be heard? What is the language of conscience? Here conscience _ refers primordially to the existential 
foundations of personal existence more than to some phenomena of everyday existence, and is ontologically prior 
thereto. This conscience is not such that it can be placed before us objectively in such a way that its nature may 
thus be shown and heard and investigated. Such demands have not yet reached beyond the confusing subjective- 
objective pursuits of logic. The voice of conscience is disclosed in care in personal existence. In this disclosure of 
care, the vocal utterance and hearing are not that of the everydayness inthe objective correlates of 


Hear now, you that are deaf; 
you blind men, look and see. [42:17-18] [Cf. also 40:18-44:28] 


Nearness and Divine Presence 


Let the peoples come to meet me. 
Let them come near, then let them speak; 
We will meet at the place of judgment, I and they. [41:1] 


Fear nothing, for I am with you; 
be not afraid, for I am your God. [41:10; 43:5] 


Nearness and the Spirit of Inquiry 


Inquire of the Lord while he is present, 
Call upon him when he is close at hand. 
Let the wicked abandon their ways 

and evil men their thoughts; 

Let them turn to the Lord. [55:6-7] 


Stillness, Attention, Listening, and Sensitivity 


Long have I Jain still. 
I kept silence and restrained myself. [42:14] 


Hear this, all of you who will, 
listen henceforward and give me a hearing. [42:23] 


Approach, you nations, to listen, 
and pay attention you peoples; 
let the earth listen and everything in it. [34:1] 


Listen to me and you will have good food to eat, 

and you will enjoy the abundance of the land. 

Come to me and listen to my words, 

hear me, and you shall have 

that rich life which comes with abundant sensitivity 

to the many subtle delicacies of a truly spiritual life. [55:2] 


Harmony, Rhythm, Voice, Song, and Sensitivity 


For you there shall be songs. 
as on a night of sacred pilgrimage, 
your hearts glad, as the hearts of men who walk to the sound 


of the pipe on their way to the Lord s hill, to the rock 
of Israel. 
Then the Lord shall make his glorious voice to be heard. [30:29-30] 


Comfort, comfort my people; 
it is the voice of your God; 
speak to Jerusalem 
tenderly inside her heart and mind. [40:1-2] 


There is a voice that cries: 
Prepare a road for the Lord through the wilderness. [40:3] 


Sing a new song to the Lord, 
sing his praise throughout the earth. [42:10] 


When one turns to the Lord 

The spirit of the Lord shall rest upon him, 

a spirit of wisdom and understanding, 

a spirit of counsel and power, 

a spirit of knowledge and the fear of the Lord. [11:1-2] 


This spirit of wisdom and understanding and knowledge is not simply objective, for: 


he shall not judge by what he sees 
nor decide by what he hears; [11:3] 


Nor is it simply subjective, for: 
he shall judge the poor with justice 
and defend the humble in the land 


with fairness to each one; [11:4] 


Nor is it simply a focus on abstract principles, but is always connected with life in the real world. 


The revelation of the Lord in the poetic-prophetic vision of Isaiah is characterized overall as one in which: 


the Lord of Hosts has revealed himself. [22:14] 


The revelation of human nature and relationship in the vision of Isaiah is always connected with the 
revelation of the meaning of social justice. 


The epistemological climax of the vision of Isaiah is optimistic. 


of its existence, where, by its nature and proportionate to its own being, it belongs (I:247). Home is the place 
and the way wherein alone men can be at home and so fulfill their destinies (I:248). Home is where the nature 
and destiny of men and things are safely preserved (I:249), viz, where salvationtakes place . 


Prophetic Epistemology 


Elijan prophecy tells of epistemologically ineffectual signs. The understanding agen to overcome the 
Baal-oriented idolatry did not occur during or soon develop from the climactic preclassical confrontation of Elijah 
and the prophets of Jezebel. 


Isaiah points to himself and immanuel as signs. This epistemological direction is unusual. An 
explanatory elaboration of its meaning is not given. It nevertheless provides a significant clue for the epistemology 
of postclassical prophecy. This clue supersedes the logical stage of postclassical prophecy, which has the character 
of absolutizing truth into a realm by itself in terms of language and, especially, ideas to which men must 
somehow conform if they are to progress in the epistemological endeavor of coming to the truth (1:297). This logic 
has the advantage of leading mentoa scientific culture and to whatever benefits it might afford mankind. It 
has the disadvantage, however, of still overlooking much of the meaning and significance of personal existence. 
What this absolutizing of truth overlooks are the personal rhythms of scattering and gathering and the attunements 
and appropriations in personal existence which are manifestations ofa coming-together ona more primordial 
ground of personal existence than that attempted by the logical pursuit of truth, namely, care. The truth of the 
metalogical stage of postclassical prophecy is personal in care. Inthis pursuit of truth, men are not attempting 
toconformto an absolute truth (idea) in a realm by itself. Since the meaning and significance and value of 
personal existence has for the most part not yet dawned in human history, so neither has the meaning and 
significance and value of personal truth in care. 


We ourselves are signs. As personally existing, we both point to and embody the meaning and significance 
of personal existence. Persons are in truth in one another and entities. Being-in truth isa personal way of being 
which is primordially true .The essential character of being-in _ truth personally is existential; that is, it is 
persons ownways of being themselves essentially in one another in their existence. Inthis _being-in 
truth, persons own ways of being themselves in each other are not essentially comparable with one another and 
entities in a truth-relationality and in a value hierarchy in which one _ s own ways of being himself essentially are 
more (orless) valuable ormore(orless) true thananother s. 


The absolute realmof true ideas sought by the logical pursuit of truth is conceived to be 
essentially static in nature. Personal truth is conceived in the metalogical stage of postclassical prophecy to be 
essentially dynamic. These dynamics involve personal rhythms and attunements and appropriations in care. 


Human existence is essentially rhythmic and attuned and is (and has) its own essential appropriateness in its 
own appropriation. These essential rhythms and attunements and appropriations constantly show themselves in 
many ways of being in human existence. The rhythmic interchange of war and of peace and of gathering and 
scattering in the objective corollaries of human existence are manifestations a ae of some of the unsettled, 
homeless, fallen aspects of these essential rhythms and attunements and appropriations. 


The essential appropriation of appropriating and appropriateness is somewhat concealed in our destinies, but 
is at the same time continually being revealed in the gift oft the continual opening out of our destinies (II:19). 
Sometimes appropriation is represented only as the appropriateness of something present (particularly as manifest 
only or primarily in the objective corollaries of existence), whereas personal existence is also continually moving 
toward understanding the essence of the presence of what the appropriation is of what is appropriate. The 
appropriation and appropriating the appropriateness of what is appropriately present is the presencing and allowing- 
to-be-present of the essential character in our personal destiny which is there (Dasein) (II:19, 21). 


Appropriation withdraws what is most fully its own from boundless unconcealment (II:22). This means it 
expropriates itself of itself (II:22-23). By this expropriation, appropriation does not abandon itself —_ rather, it 
preserves what is its own (II:23). Hence, appropriation lies (stands) in the realm of giving, though not in the sense 
of losing itself in giving itself away (II:23). Beng and time are there (Dasein) in the expropriation of appropriating 
appropriation in the sense of being the peculiar disposition of persons bringing them selves into their own most 
appropriate ways of being themselves in their own most appropriate time (1:23) in divine light which clears and 
makes bright the way. 


Far from pointing to an existence devoid of appropriately essential personal rhythms and attunements, the 
rhythms of war and peace and scattering and gathering in the objective correlates of existence are manifestations 
(revelations) of these essential characteristics of personal existence, which are, however, in the temporal 
concealment of a gradual emerging in the ied ito appropriate time of the destiny of our essential character in 
our personal existence. As one perceives these manifestations, it becomes obvious that the primordial character of 


(IV:210). Idletalk is characteristic of the scattering of this being lost. In the discourse-dialogue in the 
everydayness of the existence of being lost and scattered inthe they, the nature of and relationship-of-being 
toward the entity talked to and about is not imparted _ by everyday talk. Because this discoursing is lost with 
respect to its primary relationship-of-being toward the entity talked to and about, it does not communicate (is not in 
communion) in such a way as to let this entity be appropriated in a primordial manner (IV:212). This idle talk 
serves not so much to keep open for us access to the essential nature and needs and rhythms and attunements in the 
destinies of persons as rather to close it off and cover them up. It discourages new inquiry (IV:213). When persons 
maintain themselves in idle talk, they are cut off from their primary and primordially genuine relationships with 
themselves and others. When in this way of being, they keep floating unattached (IV :214). 


Everyday curiosity is also a sign of being scattered in the lostness of fallenness. In this floating, persons 
concern themselves with seeing, not in order to understand especially the essential nature of | what is seen but 
just in order to see. The fallen and scattered seeing of curiosity is characterized by a specific way of not tarrying 
alongside and in whatis closest and being primordially observant, but rather seeks restlessness and the 
excitement of continual novelty and changing encounters (IV:216). The essential characteristic of this not 
tarrying andthis distraction iscalled not dwelling anywhere (IV:217). 


In the idle talk, curiosity, and ambiguity of everyday man is revealed a basic characteristic of human 
existence __ the falling of man, which has mostly the Sateen of the scatteredness of being lost to themselves 
essentially and to others in the publicness of the they (IV:220). Here persons have fallen away from themselves 
and each other as authentic potentialities for being themselves together and have been scattered into the lostness of 
the everyday world of the they (IV:220). They are in confusion regarding their most appropriate ways of 
comporting themselves toward the most appropriate boundaries of their existence. 


Because persons are scattered, the way they get interpreted is for the most part inauthentically oriented and 
does not yet reach the essence of who they faa are (IV :326); that is, for the most part man is not at home yet 
inhis existence _ he is unsettled. This homelessness is manifest in the rhythmic interchange of war and peace and 
scattering and gathering in the objective corollaries of human existence. This is a corollary of their search for their 
most appropriate boundaries. 


In their homelessness, persons are in a state both of anxiety (despair) and hope. Isaiah envisions both an 
anxiety of scattering and a hope of gathering. For a time, while persons drift along towards an ever-increasing 
groundlessness, the essential homelessness of this floating remains hidden froin then by the apparent obviousness 
(1V:214) and self-assurance of the average everyday ways in which things have been interpreted (IV:214). This 
everyday familiarity gives the impression to persons that they are now authentically at home in the world (IV:233). 
In this lostness, persons are inspired by an inauthentic hope. Yet from time to time, anxiety is manifest (IV:233) and 
brings persons back from the scattering of their absorption in the world and the —being-at home _ of average 
everydayness to sense, however vaguely, that this floating is reallya not-at-home (IV:233). 


The most appropriate gathering from this scattering is that which is most authentically and currently 
individualized (IV:326) and grouped together and universalized in those combinations of personal existence which 
are most appropriate; it is the appropriation of the most appropriate boundaries in personal existence; it is the 
maturing of the process of persons most appropriately identifying and being-in their most appropriate combinations 
of personal existence. 


The scattering and fallenness of being lost and homeless inthe they and the human urge toward 
gathering home are signs. They point both to the need of and potentiality for a gathering home of persons to their 
own essential ways of being themselves in the destiny of their existence. 


The manifestation of these phenomena reveals something of the essence of human existence. We see that 
essential being-at-home is not most appropriately simply determined by the geographical location of persons. The 
essence of scattering is revealed as a (pane lost in the fallenness of the _ they. The essence of gathering is 
manifest as being brought home to persons own ways of being themselves essentially. Here, the essence of war 
shows two manifestations. War emerging from the agency of idolatrous existence is manifestations of the violence 
of the misdirections of personal concem _ especially in their attempted gatherings _ in being lost in the 
homelessness of fallenness. Divine war is the suffering necessitated by the pain of gathering persons home in their 
anxiety from drifting along toward an ever-increasing groundlessness in the in-authentic hope of gathering home in 
the lostness of the deceptive familiarity of the they. The essence of peace is being-home. The essence of justice 
is the gathering persons home and being-home in and to their own most appropriate ways of being themselves in the 
essential rhythms and attunements of their own most appropriate combinations of personal existence. The essence 
of joy is the real-ization of being home. The essence of rejoicing is the singing forth (poesy) of the essence of joy. 


The essence of home is where one receives what is found as one _s own, to be able to dwell init as ina 
possession (1:244). Everything of home is openly friendly, light, gleaming, shining, and bright (I:245). Home is a 
calm mien and its disposition is inviting (I:246). Home is where everything is housed inits proper _ place 


3:12-15 


The Lord has bared his holy arm 

in the sight of all nations, 

and the whole world from end to end 

shall see the deliverance of our God. [52:10] 


Prophetic Ontology 


The poetic-prophecy of Isaiah doesn t speak directly of ontology. There are, however, ontological 


implications in this prophecy. In some sense: 


those who forsake the Lord shall cease to be. [1:28] 

A letting-be _ is implied in the comportment of the Lord to ward his vineyard. 
I will take away its fences 

and let it be burnt, 

I will break down its walls 

and let it be trampled underfoot. [5:5] 

His concern includes what-is-to-be. 

From ancient times I reveal what is to be. [46:10] 

An ontological climax is pronounced in Isaiah regarding the fullness of time. Then: 
your people shall all be righteous. [60:21 ] 

Brief reference is made to the ontology of presence, particularly divine presence. 
In the Lord alone, men shall say, 

are victory and might; 

and all who defy him 

shall stand ashamed in his presence, 

but all the sons of Israel shall stand victorious 


and find their glory in the Lord. [45:24-25; 26:17] 


The vay ontologically oriented pronouncement of a core ingredient of the divine name in Exodus 
e 1AM _ isrepeated and affirmed and elaborated upon in Isaiah. 


Whose work is this, I ask, 


who has brought it to pass? 

Who has summoned the generations 
from the beginning? 

It is I, the Lord, I am the first, 

and to the last of them I am He. [41:4] 


Fear nothing, for I am with you; 

be not afraid, for I am your God. 

I strengthen you, I help you, 

I support you with my victorious right hand. [41:10, 14] 


When you pass through deep waters, 
Tam with you. [43:2] 


Have no fear; for I am with you. [43:5] 


Iam the Lord, I myself, 
and none but I can deliver 
you from your enemies. [43:11] 


If you call, the Lord will answer, 
if you cry to him, he will say, Herel Am _ . [58:9; 48:12; 16; 52:6; 65:1] 


Isaiah also glances at the trying consequences of improper personal ontological identification. 


Secure in your wicked ways you thought, 
No one is looking. 
Your wisdom betrayed you, 
omniscient as you thought you were, 
and you said to yourself, 
Iam, and who but I? 
Therefore evil shall come upon you. [47:10-11] 


The vision of Isaiah includes the ontological category of creation. 


But now this is the word of the Lord, 

the word of your creator, O Jacob, 

of him who fashioned you, Israel: 

Have no fear; for have paid your ransom; 

Thave called you by name and you are my own. 

When you pass through deep waters, I am with you. [43:1-2; 43:21; 44:1; 45:7-13; 48:7; 54:16-17] 


phenomena of care in the self-subsistence of personal existence have not been and perhaps should not and cannot be 

at least in the capabilities of human personal existence _ systematized in the sense of the goals of the logic of 
logistics. Nevertheless, their phenomena show themselves in ways exceptionally significant and meaningful in the 
care of personal existence. 


This self-subsistence and the nature of this self-subsistence is disclosed in the self-perception of personal 
existence which is disclosed incarein the voice of conscience .Here conscience _ refers primordially to the 
existential foundations of personal existence more than to some phenomena of social conditioning, and is 
ontologically prior to any description and classification of these experiences. In this self-subsistent disclosure of 
care, the voice isone sownessential ways of being himself emerging in his personal existence. This voice is 
more ones being-tuned-to-and-in and being-in-rhythm-with-and-in his own essential ways of being himself in his 
personal community than vocal utterance or hearingavoice asweordinarily thinkof voice, although 
it always in some sense eventually emerges into words (IV:335-343). 


There isacertain constancy which appears in personal self-subsistence. Its background is the constancy 
of ones ownessential ways of being himself in his personal community in his care. It is in this constancy that one 
is and has his own stewardships and responsibilities and callings and joys and salvations in his life. 


This revelation of the self-subsistence and constancy of ones own ways of being himself in his personal 
existence in his conscience in his care is not, however, at heart atheistic and idolatrous since its fulfillment is only 
possible in and through divine light. As Isaiah says, All the sons of Israel shall stand victorious and find their 
glory in theLord (45:25). Then shall your light break forth like the dawn (58.8). 


An attempt at the annihilation of this personal self-subsistence, especially in asserting the creatureliness and 
contingency of personal existence of the logic of logistics, is an attempted though usually inadvertent spiritual 
annihilation of these stewardships and responsibilities and callings and joys and salvations in his life. These 
attempts eventually abort in the face of the revelation of the phenomena of the stewardships of the constancy of 
self-subsistence in and through divine light. 


The overthrow of the sin of pride, then, is not simply establishing a nihilistic creatureliness of personal 
existence simply contingent on divine being. Pride is not simply a movement toward annihilation of the divine by 
asserting the reality of the constancy of the self-subsistence of personal stewardship in personal existence. Pride is 
mistakenly presuming to have discovered and implemented the essential rhythms and attunements and 
appropriations in divine and human personal existence. The overthrow of pride is the healing accompanying the 
tum which discovers and implements these essential rhythms, attunements, and appropriations and leads to the 
appropriate gathering together in and through divine light of men and nations in justice, peace, and joy. This is the 
fatfillment of the prophecy of Isaiah to tumnandbehealed (6:10) sothat the whole world has rest and is at 
peace; it breaks into cries of joy (14:7). 


Prophetic Sociology 


Preclassical prophecy speaks continually of war, especially as a divine retribution consequent to the 
disobedience of peoples to divine commands and forewarnings. Classical prophecy adds the insight that war, 
especially the divine war, is the piercing of the pride of and the dismantling of the unfaithful city in preparation for 
and to the accomplishment of its appropriate reconstitution as a habitation of justice, peace, and joy. Postclassical 
prophecy seeks to uncover the essence of war and peace and of scattering and gathering to implement a further 
stage of advancement toward the fulfillment of the prophecy of Isaiah. Toward this end several themes should be 
correlated and observed. 


The deep concern of Isaiah over the scattering of Israel and Judah __the Assyrian and Babylonian 
captivities _ is a sign of the scattering of human existence. This sign points not only to certain historical events in 
the Middle East in the eighth to sixth centuries B.C. but to dimensions of great significance in every dispensation of 
human existence, viz., its fallenness and its homelessness. 


The rhythms of war and peace and scattering and gathering in the objective correlates of existence conceal 
the appropriate essential rhythms and attunements of personal existence. In this concealing men are fallen and 
homeless. Proximally, and for the most part, men in their fallenness, are fallen away from their destiny of being 
themselves in their own most appropriate ways. In this fallenness is a scattering. In this scattering is a being lost 
lost inthe they. When and to the extent that persons are fallen away from the essential character of their 
destiny of most appropriately being themselves in the concealing of this destiny, they are absorbed inthe _ they 
and are mastered by it (IV:210) in ways not most appropriate to the essential rhythms and attunements of their 
own personal existence. 


The scattering of the fallenness of being lost inthe they is made visible in certain definite phenomena 


Isaiah says, inquire of the Lord while he is present, call upon him when he is close at hand —_ (55:6). We are 

therefore in a delicate and complex circumstance. We may not legitimately attempt to make for ourselves a god by Finall 
cunning and thus put aside by force this lack. Neither may we accommodate ourselves simply by calling on an y 
accustomed god. But if the proximity we find ourselves in were not determined by this failure and hence Reserving, 
then the discovery could not be near in the way in which it is near. Without fear of godlessness we must remain near 
the Reserved and wait long enough in the prepared proximity of the failure until, out of the proximity, the divine 
dimension becomes clearer and clearer (1:265). and they are hidden from my sight. 


the former troubles are forgotten 


" oe has its being ne Stan: Joy se eaioyine an Aeaitiatd rejoicing Me Tae The deeper For behold, I create 
e grounding o in enjoying, the greater the rejoicing. The Serene, the holy, is the origin of all that is joyous: it 
rat the Most Tote He tere eis the ire sariification Here in ite Hee dwells the eu new heavens and a new earth. 
oe ve is who heis, ae a0 the play of ue beams, st ih One. Personally, he Ser Rejoice and be filled with delight, 
inclined to create joy, with us. Since his essence is serenification,so heloves to openout andto . ; 
illumine. Throwgh the clear Serene he opens __ things out to that in their surroundings itch causes joy. you boundless realms which I create; 
Through the joyful Serene he illumines the spirit of men so that their nature may be open to what is genuine in for I create Jerusalem to be a delight 
themselves and in their fields, towns, and houses (1:251-252). The opening up of the spirit of men to what is dh Je a joy. [65:16-18] 
genuine in their nature and in their fields, towns, and houses through the illumination of the joyful Serene in the BOE Det DOORS A 10Ye E09: 
prophecy of Isaiah is the prophetic rejoicing over Jerusalem arising clothed in light; your i t has come and the 
glory . ae shines over you (60:1). Then the whole world has rest and is at peace; it breaks into cries of 
Joy 4:7 
The proximity of the Reserved has been recognized as the Serene and the serenification of life. Coming 
nearer yet and nearer, even though less evident than birches and mountains and therefore mostly overlooked and 
scone by, is the Serene itself, wherein both men and things now first appear (1:248). In greeting, angels bring to 
ight the Serene in whose clarity the nature of men and things is safely preserved (I:249). The Serene preserves 
and holds everything in tranquility and wholeness. The Serene is fundamentally healing, hence the admonition of 
Isaiah to turnandbehealed (6:10). 


It is the holy (251). The Serene alone is able to house every thing in its proper place. The Serene allots each 
thing to that place of existence where by its nature it belongs (1:247). In this way is the gathering envisioned by 
Isaiah possible in which _ the nations shall march towards your light (60:3) and each man will go back to his 
own people, every one will flee to his ownland (13:14). 


Prophetic Anthropology 


One of the most difficult matters of concern for postclassical prophecy is to show both the possibility and 
the desirability of the reconciliation of two aspects of existence long considered irreconcilable, viz., the reality of 
both divine and human self-subsistence. Many of the difficulties of preclassical and classical prophecy and the 
logical stages of postclassical prophecy are encountered precisely at this point. Without this reconciliation there is a 
strong tendency in human experience toward the alternatives either of various forms of overt or covert atheism and 
idolatry or of the many forms of the spiritual and physical annihilation of human existence, especially in the 
numerous aspects of human creatureliness and contingency so prominent in the human experience. All of this is tied 
somehow to the apparently great problem of human pride persisting throughout this experience. Such alarm has 
arisen over this problem that men have strongly tended to annihilate themselves and each other in rushing to their 
traditional creatureliness and contingency solutions. 


The conception of the self-subsistence of man seems to lead inevitably to the quagmire of pride that Isaiah 
rightly envisioned as so destructive of the gathering of men and nations in and through divine light which is seen in 
Isaiah as so desirable. This misconception develops at times, paradoxically, from carrying commonsense 
impressions of the nature of personal existence (and its coming into being — manis created [objectively] from 
nothing) too far into a very refined philosophical sophistication while at the same time overlooking or 
underestimating the significance of the phenomena of self-subsistence in personal existence which constantly show 
themselves. It develops from not envisioning phenomenologically in a more full and constant manner mans 
existential constitution. Ontologically, man is different from every non-personal object and reality (from everything 
that is present-at-hand or Real). His subsistence __ is not based on the substantiality of a substance but on the 

Self-subsistence _ of the existing Self, whose being is care (IV:351). Connected frequently with this 
misconception is the impulse to systematization of the logic of logistics. This logic has developed such compulsion 
for only accepting as significant a point of thought within a fully developed and absolute system of thought 
that it represses phenomena showing themselves when incompatible with a particular closed system of 
thought. Postclassical prophecy, however, is superseding its roots at this point and sees as exceptionally significant 
the thatitis _ of the phenomena of personal self-subsistence which constantly show themselves, even though the 

whence andthe whither remain in darkness (IV:173) or are only seen through a glass darkly. The 


CHAPTER 6 - Post-Classical Heideggerian and Post-Heideggerian 
Prophecy 


Postclassical prophecy is concerned with an awareness of divine and human nature and relationships in their 
logical and metalogical (care) as well as their prelogical (preclassical) and protological dimensions. It is explanatory 
as well as proclamatory and poetic. Its orientation is in more ontological than is that of preclassical and classical 
prophecy. It is much more concerned with the meaning and significance and nature of individual personal life in its 
community setting than are the others. 


The inspiration of preclassical and classical prophecy is Eros. The inspiration of postclassical prophecy is 
the interplay of Eros and Logos. The advantage of Logos is its explanatory spirit and preliminary spint of in 
and openness. Its disadvantage is its tendency to immodesty. Its passion for explanation often leads it to eal 
Eros, to al weneigi to overemphasize two presumably full altematives and pit them against one another as 
mutually exclusive categories in reaching conclusions, and to presume that it can and some times has made the 
final, conclusive, and totally adequate explanation. Consequently, its preliminary openness often closes and is 
stifled. It also tends toward too great a dualistic separation of the ideal and the real, i.e., metaphysics. 


Logos leads to a search for truth and the nature of truth and a search for knowledge and the nature of 
knowledge and a search for being and the nature of being. It has gone too far in making the equation God is 
truth too dominant and thereby overlooking divine Eros and leading to an era of the death of the Logos god with 
its many definitional and conceptual difficulties, especially the problem of evil and the theories of creationex mhilo 
and the depravity of man. Nevertheless, it brings to our attention the importance of continually attempting to 
identify more properly the nature of the divine as a prerequisite to overcoming idolatry and to identify more 
properly human nature as a prerequisite to overcoming the spiritual and physical annihilation of man. 


As in Isaiah, a principal concern of postclassical prophecy is the scattering and gathering of men and 
nations. It seeks, however, beyond the preclassical and classical descriptions and proclamations of empire building 
and destroying through war and alliances and its political and social con sequences, to discover the ontological 
bases for and the essence of scattering and gathering. 


Man in preclassical prophecy is simply a creature devoted to serve and worship the Lord. When disobedient 
to this prescription, he is subject to being overtaken by calamity, especially war. Man in classical prophecy is both a 
creature of divine creation and, when _ albeit through much vicissitude _ he is properly gathered through and into 
divine light, he is a joyous nation rejoicing in the divine light and through it shining forth in his own light. As such, 
he finally dwells continually in peace and justice. 


Only in postclassical prophecy does the question specifically develop What isman? (Psalm 8:4-8 only 
raises the question Thetorically in conjunction with the question of the son of man but without any attempt at an 
answer, and then only sonics with a brief proclamation of the extent of the dominion of the son of man. [Cf. 
Hebrews 2: 5-10].) And only with the development of this question are there certain breakthroughs into 
understanding man _s nature which are prerequisite to the bringing forth of the gathering of justice and peace and 
joy envisioned in Isaiah. 


One of the beginning points of postclassical prophecy is the discovery that man is by nature noetic. Though 
Western thought has more and more confused logic (logos, nous, phronasis, sophia) with logistics (111:21 ; 1:277-8, 
356-7), we can nevertheless see more and more of the noetic and mnemonic nature of man through the history of 
Western noetic investigations. Though logic _ has gathered special knowledge concerning a special kind of 
fn (111:21, IV:208-209), we can still see to some extent through it to the nature of thought and man as 


An understanding of man recently discovered is instrumental in furthering the development of postclassical 
Le aratl to a greater maturity. Western logistics has so emphasized the nature of man as a rational being endowed 
the special kind of thinking it has developed that it has so far, for the most part, overlooked this recent 
discovery. This discovery points out that man is Care. Man is already ahead of himself in each case; this is implied 
in his state-of-being as care. Man is an entity for which, in his being, his ownmost potentiality-for-being is an issue 
(IV:270). Man _ s transformation into that which he can be in being-free for his ownmost possibilities (projection) 
is accomplished in care . With equal primordiality, care determines what is basically specific in 
each man (IV:243). Care is resolute. Care is that in which persons cananddobecome open _ and 
bright and clear, in and for themselves and each other. Care is that in lees it is possible for persons 
to have _factical attitudes and be in _factical situations of willing and wishing, urge and addiction, concern 
and solicitude, possibilities and potentialities, circumspective deliberation, the call of conscience, the possibility of 
being-guilty, resolute anticipation of ends, understanding, states of mind, and discourse with each other. All of these 


attitudes and situations presuppose care. It is a common denominator of existence from which all spring and take 
their character. Each is of the nature of care and suggests its nature and participates in its nature. Conscience, for 
example, manifests itself as the call of care (IV :322). The call of conscience has its ontological possibilities in the 
fact that man, in the very basis of his being, is care (IV :322-323). Being-guilty is presupposed by the call of 
conscience, which is presupposed by care. Being-guilty is what provides, above all, the ontological condition for 
man _ s ability to come to owe anything in factically existing. this essential being-guilty is equiprimordially the 
existential condition for the possibility of the morally good and for the morally evil that is, for morality in 
general (IV :332). 


Togobeyond logic as logistics in more adequately discovering the nature of man, the broader nature of 
man as noetic and as care should be taken together. In so doing we begin to discover the ontological basis of 
gathering and the gathering of men together in justice, peace, and joy. 


Man is the being who is insofar as he thinks, thinks in that thought appeals to him because his essential 
nature includes memory (mnemosyne), the gathering of thought (111:31). Memory here does not mean just any 
thought of anything that can be thought. Memory (mmemosyne) is the gathering and convergence of thought to 
essentials, to what everywhere demands to be thought about first of all Memory (mnemosyne) is the gathering of 
recollection, thinking back. It safely keeps everything that essentially is (III:11). Safety is saving properly: which is 
salvation; which presupposes gathering properly; which presupposes proper thought and mnemonics; which 
presupposes care. Thinking is thinking the essence of... Thinking is the gathering together which makes present 
what Is (111:68). An overtone of this thinking is thanking, This thinking always involves, and in that sense is 
thanking. The thanc, the heart _s core, is the gathering of all that concerns us, all that we care for, all that touches 
us insofar as we are, as human beings. It is concentrated, gathered toward us beforehand. In a certain manner, then, 
though not exclusively, we ourselves are that gathering (111:144). The gathering of what is next to us here never 
means an after-the-fact collection of things or persons or of what basically exists, but the tidings that overtake all 
our doings, the tidings of what we are and thus of what we are committed to beforehand by being ourselves and 
being human beings (III:1 44-145). 


Another discovery regarding the nature of man is significant in gathering men together appropriately. 
Though in some sense men as men are all alike, yet it is also the case that in some sense all men are not equal, that 
not everybody has aptitude and claim to everything (111:69). The essential gathering together, then, of men and 
nations is complicated by the need to allow for and account for the individual essential differences between men as 
well as their similarities. This can only come about as essence-seeing eyes are developed (1:293). 


In this connection, still other discoveries are significant. Human existence, both individually and 
collectively, involves essential rhythms (1-317) and attunements (IV :172-3) and appropriations (II:19-24). Each 
person is essentially both his own most appropriate rhythm and attunement, and essentially is_ in a most 
appropriate rhythm and attunement with others. Proper gathering of scattered man is predicated upon a sensitivity to 
and the most appropriate discovery of these essential rhythms and attunements, that is, being-in-tune with personal 
reality both individually and collectively. 


Prophetic Theology 


A theological vocation of postclassical prophecy is an introduction to and guarding of a modesty through 
which the divine element of preclassical and classical prophecy is more adequately understood, and through which 
the death of the Logos god is placed in a perspective in which it implements increased recognition of the divine 
dimensions of existence. 


From the perspective of postclassical prophecy, the proclamations of both preclassical and classical 
prophecy against idolatry are too simple. Only in postclassical prophecy does the question develop, Can man as 
mortal man ever experience and understand all that the divine is? And only with the development of this question 
does the realization come that either he cannot or that such experience and understanding would be so rare that it 
would not be generally applicable to man _ s relationship to and understanding of the divine. 


Idolatry as some lack of experience and understanding of the divine, with its likely accompanying distortion 
of understanding, is common to all men since human existence always embodies lacking, though not an absolute 
nullity but rather embodies something present which lacks something. This lack of full understanding of the divine 
is named the notyetnow _ (II:11). The complete uncovering (revelation) of the divine is Reserved. That which 
is already given and is yet at the same time being withheld is the Reserved (1:245); or as Isaiah says, Iam your 
God (43:5); Iamwithyou (41:10); Letthe peoples come to meet me (41:1). The Reserved is 
approaching but still remains sought after. Why? Because they are not yet ready for it (1:245). To grasp him much, 
our joy is scarcely large enough (1:263). We are still in a time of the Reserved in which we lack the full appearance 
and appropriation of the divine. Nevertheless, the divine, in being Reserved, is at the same time near (1:264-265); as 


